Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 1 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 2 Lokāyata: Journal of Positive Philosophy (ISSN 2249-8389) Lokāyata: Journal of Positive Philosophy is an online bi-annual Peer Reviewed and Refereed Interdisciplinary Journal of the Center for Positive Philosophy and Interdisciplinary Studies (CPPIS). The name Lokāyata can be traced to Kautilya's Arthashastra, which refers to three ānvīkṣikīs (logical philosophies), Yoga, Samkhya and Lokāyata. Lokāyata here still refers to logical debate (disputatio, "criticism") in general and not to a materialist doctrine in particular. The objectives of the journal are to encourage new thinking on concepts and theoretical frameworks in the disciplines of humanities and social sciences to disseminate such new ideas and research papers (with strong emphasis on modern implications of philosophy) which have broad relevance in society in general and man's life in particular. The Centre publishes two issues of the journal every year. Each regular issue of the journal contains full-length papers, discussions and comments, book reviews, information on new books and other relevant academic information. Each issue contains about 100 Pages. © Centre for Positive Philosophy and Interdisciplinary Studies, Pehowa (Kurukshetra) Chief-Editor: Dr. Desh Raj Sirswal, Assistant Professor (Philosophy), Post Graduate Govt. College, Sector-46, Chandigarh. Associate Editor: Dr. Merina Islam, Assistant Professor (Philosophy), Cachar College, Silchar (Assam). Editorial Advisory Board: Prof. K.K. Sharma (Former-Pro-Vice-Chancellor, NEHU, Shillong). Prof. (Dr.) Sohan Raj Tater, Former Vice Chancellor, Singhania University , Rajasthan). Dr. Ranjan Kumar Behera (Patkai Christian College (Autonomous), Nagaland). Dr. Geetesh Nirban (Kamala Nehru College, University of Delhi). Dr. K. Victor Babu (Institute of Education, Mettu University, Metu, Ethiopia). Dr Rasmita Satapathy (Department of Philosophy, Ramnagar College, West Bengal.) Mr.Pankoj Kanti Sarkar (Department of Philosophy, Debra Thana Sahid Kshudiram Smriti Mahavidyalaya, Paschim Medinipur, West Bengal). Declaration: The opinions expressed in the articles of this journal are those of the individual authors, and not necessary of those of CPPIS or the Chief-Editor. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 3 In this issue............... Sr. No. Title of the Paper & Author Page No. 1. NON-VIOLENCE AND PRAGMATIC SPIRITUALITY – WITH SPECIAL REFERENCE TO GANDHI'S PHILOSOPHY: Dr. Aditi Patra Nee Ray 05 2. THE PHILOSOPHY OF M. K. GANDHI: Alok Kumar Verma, 11 3. GANDHIAN PHILOSOPHY: A SYNTHESIS OF MODERNITY AND POSTMODERNITY: Anselam Minj 18 4. RELEVANCE OF GANDHIAN THOUGHT IN THE AGE OF GLOBALISATION: Dr. Arpita Chakraborty 25 5. GANDHI'S THOUGHT AND WORLD PEACE : Sri. Bappa Sutradhar 30 6. MANAGEMENT GURU : THE GANDHIAN MODEL: Dr. Geeta Mehta 39 7. SPIRITUAL GLIMPSES OF EDUCATIONAL WISDOM IN GANDHIAN NAI TALIM: Dr.Ferosh M.Basheer 45 8. MAHATMA GANDHI'S CONTRIBUTION TO WOMEN'S EMPOWERMENT IN INDIA: Dr. Jayita Mukhopadhyay, 48 9. NON-VIOLENCE AND SATYAGRAHA: GANDHIAN APPRAISAL: DR. KRISHNA PASWAN 54 10. THE PHILOSOPHY OF MAHATMA GANDHI: Liza mayee Pradhan 60 11. LANGUAGE AND EDUCATION: A CRITICAL APPROACH TO GANDHI AND WITTGENSTEIN: Dr. Mudasir Ahmad Tantray & Tariq Rafeeq Khan 68 12. WORLD PEACE AND ENVIRONMENT: GANDHIAN PERSPECTIVE: Dr. Pankoj Kanti Sarkar 74 13. CHRIST'S INFLUENCE ON THE POLITICAL PHILOSOPHY OF GANDHI: Dr. Rajen Lakra 80 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 4 14. THE RELIGIOUS PHILOSOPHY OF MAHATMA GANDHI: Dr. S. Thanigaivelan 85 15. THE BHAGAVADGĪTĀ'S INFLUENCE ON GANDHI'S NOTION OF AHIMSĀ: SOME REFLECTIONS: Shubhra Jyoti Das 90 16. THE PHILOSOPHICAL SIGNIFICANCE OF GANDHI: Dr. Vijay Chandar 97 17. GANDHI'S VISION OF DEVELOPMENT: RELEVANCE FOR 21ST CENTURY: Dr. Gobinda Chandra Sethi 104 18. AN ANALYSIS OF THE CONCEPTS OF SOCIAL AND POLITICAL THOUGHTS OF GANDHI AND AMBEDKAR : Suyasha Singh 114 19. 121 20 126 21. महात्मा गााँधी के अनुसार आधुननक सभ्यता: एक अवलोकन : डॉ दशेराज नसरसवाल 133 REPORT OF THE PROGRAMME 138 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 5 NON-VIOLENCE AND PRAGMATIC SPIRITUALITY – WITH SPECIAL REFERENCE TO GANDHI'S PHILOSOPHY Dr. Aditi Patra Nee Ray Assistant Professor Department of Philosophy Hooghly Mohsin College Chinsurah, Hooghly Abstract Non-Violence is a key concept in Indian heterodox as well as orthodox school of thought. Almost all the philosophers and academicians from Vedic period to the contemporary period in India accept the term as a moral obligation or a spiritual ideal. So, it can be said that non-violence or ahimsā as is called in the Indian terminology is not Gandhi's new innovation but its references are found in the religionphilosophical treatise of India. But Gandhi has given it a new dimension. When there is so much of violence in the present world, right from the beginning of human civilization, Gandhi's advocacy of non-violence in all spheres of life is a mark of sanity and civilized existence. His birthday, October 2 nd , is observed as the  world non-violence day' by the UNO. Non-violence is a key concept in the intellectual framework and practical aspect of Gandhi's life. Gandhi held that truth and non-violence are the two perennial and fundamental principles that are the foundation not only of human society, but of whole existence. In this paper, in the first section, the ancient, Indian concept of non-violence has been discussed. The second section focuses on what Gandhi actually mean by the word  ahiṁsā' or  non-violence'? How the non-violent approach of Gandhi become innovative from traditional approach and may provide hope for human survival in the new millennium has been observed in the concluding section. Key Words: Ahiṁsā, satya, satyāgraha, love, fearlessness, dayā, anāśakti, practical spiritualism I In this section, my intention is to search out the traditional, ancient meaning of the word  ahimsā' or nonviolence'. In this context, I have highlighted the notion of  non-violence' mainly from Indian philosophical perspective.  Non-violence', a translation of the term  ahimsā' came to the common English usage in the mid-twentieth century. Ahimsā is conceived as the opposite of himsā (violence). Corresponding to the western thoughts of philosophy, the root meaning of violence comes from the Latin word  violentia' meaning  vehemence', a passionate and uncontrolled force, the opposite of a calculated exercise of power. The word  ahimsā' comes from the Sanskrit root hiṁs, a desiderative form of the verb han,  to kill or injure or strike' and it is best translated as  absence of the desire to kill or harm.' 1 According to lexicography, the word  ahimsā' means  non-injury, or more narrowly, non-killing, and more widely, harmlessness, the renunciation of the will to kill and of the intention to hurt any living being , the abstention from hostile thought, word and act. Ahimsā or non-violence is one of the cardinal virtues and it is a multi-dimensional concept in Hinduism, Buddhism and Jainism in different ways.It is inspired by the premise that all living beings have the light within Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 6 themselves of the divine spiritual energy, and therefore, to hurt another being is to making hurt to oneself. Ahimsā as an ethical concept evolved in the Vedic texts. It is found that in some of the old scriptures of India , the word  ahimsā' has been mentioned repeatedly, not yet properly emphasised ,but in the late Vedic era, around 500 BC, in the hymn10.22.25 in the Rgveda the two words,  satya' and  ahimsā' ultimately has been used in a prayer to deity Indra. 2 Later in the Yajurveda, the term, ahimsā has been used as non-injury to oneself as well as to other selves. Afterwards, it occurs several times in ShatapathaBrahmana in the sense of  noninjury'. In brahmanical culture, the word has been used to mean non-injury. Chāndyogya Upanisad has some evidence of non-injury towards all creatures. It has also been directed in the verse that performing non-violent deeds, one might got freedom from the cycle of rebirths. Thus, almost all the Vedic literatures have proclaimed the thought that ahimsā or non-violence implies total avoidance of harming of any kind of living creatures not only by deeds, but also by words and thought. Further, in the epic literature, especially in the Mahābhārata, ahimsā is considered to be one of the highest cardinal virtue among the five cardinal virtues. In Mahābhārata, especially in the Gitā, there arises serious moral dilemmas regarding the concept of ahimsā, but in every cases the concept of ahimsā win over the other virtues. .Ahimsā is invoked in the Mahābhārata to condemn cruel practices, to point to the futile destructiveness of worldly existence, to underline the sanctity of all life. It is stated in the Mahābhārata that whatever is attended with non-violence (ahimsā), that is dharma. Bhῑsma declared that dharma involves abstention from injury to creatures as well as what upholds them. In the Arthasāstra, a critical analysis is present to defend the concept of ahimsā. It was regarded as equivalent to dharma or the moral law – it was a necessary means to mokşa or salvation and a vital part of the spiritual discipline prescribed in Yoga philosophy. In yoga system of Patanjali eight fold disciplines have been emphasized for spiritual attainment. The first discipline is Yama or restraint. Yama consists of five moral ideals, the first being non-violence which is taken as abstention form injury to life. 3 However, it is found that Hindu scripture speaks clearly and forcefully on non-killing and vegetarianism. The roots of non-injury, non-killing and non-consumption of meat are found in the Vedas,Âgamas, Dharma sastras, Yoga sūtras, and other sacred texts of Hinduism. From Atharvaveda Samhitā, it is found that if we have injured space, the earth or heaven, or if we have offended mother or father, from that way Agni, fire of the house, absolve us and guide us safely to the world of goodness. 4 Further, from Yajur Veda Samhitā, it has been observed that someone must not use his or her God given body for killing God's creature, whether they are human, animal or whatsoever. 5 Thus, all the divinities are established in the body of humans as well as nonhumans. In some of the Indian philosophical heterodox systems, non-violence is taken as a moral obligation or as a spiritual ideal. In Jainism, it is accepted that all animals, insects and even plants possess souls. So they give utmost importance to the practice of ahimsā. Not only one should not take life, even one should not think or speak of injuring living beings.Ahimsā was given both a minimal and maximal meaning and its interpretation has ranged between the extremes of formal insistence and scholastic flexibility. In the Jaina tradition, complete ahimsā could be practised with success only by a saint who has renounced all worldly pursuits. The Jainas denied God for whose propitiation the sacrifices are being made. In accordance with their metaphysical position they accepted five vows of leading a life of good conduct. Out of the five vows, non-violence or non-injury is the most important requirement. So far Buddhism is concerned; there is no mention of nonviolence even in the four noble truths comprising the Buddhism.However, the Buddhist way of life reflects the significance of nonviolence as a supreme value of life. Thus, in the religious and philosophical traditions of India, non-violence is considered as a moral ideal of life in different terms and forms. In this connection, it is worthwhile to distinguish physical non-violence form mental Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 7 non-violence. Abstention from physical injury or pain gets priority in Jainism. This can be taken as physical non-violence. But in Yoga and Buddhism, mental form of non-violence gets priority over the physical abstention of injury. For they give sanction to non-vegetarian diet or killing of some animals even accepting non-violence as a supreme moral ideal. This can be treated as mental nonviolence.The Vedic word  rta', the cosmic law, i.e. dharma is identified with satya and ahimsāwhich governs and determines human conduct. It has been observed that Gandhi derived hismetaphysical presuppositions of the concept of non-violence from Hindu and Buddhist thought, but his psychological and ethical standpoint was peculiarly his own . In the next section, the discussions have been made on the concept of non-violence in accordance to Gandhi's perspective. How far his idea of non-violence may become innovative to the modern world is a very much interesting issue to the researchers of Gandhi. II Gandhi invoked the Mahābhārata in support of his view that dharma signifies the way of truth and nonviolence and not the mere observance of externals. Mahatma Gandhi held that truth and non-violence are the two perennial and fundamental principles that are not only the foundations of Indian society but also of the whole human existence .Although Gandhi regarded satya, or truth, as the highest value, his name is commonly identified with the concept of ahimsā or non-violence. In his system, Gandhi presents satya as the end and ahimsā as the means. He also suggested that the absolute ideals of ahimsā and satya are interchangeable as means and ends. It has been suggested that  Gandhi will be remembered as one of the very few who have set the stamp of an idea on an epoch. That idea is Non-violence.' 6 While non-violence is preached by the traditional ethicists and philosophers as a cardinal moral virtue, political philosophers have generally concentrated on the justification of force and exercise of power. In this context, the question is: Was Gandhi merely blind to the permanent gulf between moral ideals and social facts in believing that ahimsā is a political instrument and a social goal that can have immediate relevance and application? Or was Gandhi a dogmatic pacifist who could not grasp the actual nature of social and political conflicts? Neither is true, and if he has been much misunderstood, it is only because more attention has been paid to his political activities than to his innumerable attempts to formulate, clarify and qualify the doctrine of ahimsā. Though his statements on ahimsā at different times were not free from ambiguities and inconsistencies, but he developed a certain complicated and communicative doctrine for every Indian to make them understand that it is the one and only instrument by which one can cultivate spirituality. Gandhi is remarkable in the history of Indian spirituality in emphasising the importance of the economic and he submits that a truly moral and spiritual person must focus on the economic and political dimensions of human existence.Gandhi's practical spiritualism starts with an ideal that would be an instance where dichotomies like the individual and society can be related not a part of a whole but as reflexive of each other. Non-violence, for Gandhi, is one such ideal. It works not only at the level of the individual but also it is applied to social problems. It helps to resolve conflicts as it builds up the individual, his character, and understanding. Thus, nonviolence becomes the central principle of Gandhi's ethics as well as a mode of direct action to resolve social and political conflicts. Now, what is the true meaning of non-violence according to Gandhi?Gandhi holds that himsā means causing pain or killing any life out of anger, or from a selfish purpose, or with the intention of injuring it. In fact, in conceiving ahimsā, Gandhi seems to be influenced by Jainism which recommends the practice of ahimsā in thought, speech and action. Although Gandhi was profoundly influenced by the Jaina philosophical teaching on Ahimsā, he never endorsed certain extreme principles and practices of ahimsā of some Jainas. Thus, Gandhi suggested that while violence is  an intention to harm', non-violence is not  causing pain to, or killing any life out of anger, or for a selfish purpose, or with the intention of injuring it.' Gandhi has used these Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 8 two concepts as values as well as modes of action. Gandhi firmly believed the practice of non-violence as superior over the violent acts because non-violence sets up the platform to settle truth claims whereas violence leaves little room to test the truth of opposing claims. Gandhi put his concept of non-violence not in the theoretical level, but also in the pragmatic level. According to Gandhi, Ahimsā is nothing but love. Love, according to him, is the energy that cleanses one's inner life and uplifts him, and as such comprehends such noble feelings as benevolence, compassion, forgiveness, tolerance, generosity, kindness, sympathy, etc. According to him, non-violence is intrinsic to all human beings, whereas violence is adventitious in nature prompted by the external condition. For Gandhi, humans are essentially morally bound, loving and non-violent beings who are driven to exploit others and engage in violence by the existential conditions of uncontrolled physical appetite and the development of false ego in themselves and the attendant desires, cravings and frustrations that bias the person and distort truth. The ego is agent of selfreference, the seat of identity and source of conflict. Gandhi upholds that non-violence is not merely suppression of violence but positive force of born out of love and compassion for others. It involves strict adherence to truth. Only such force can bring about the magical transformation of the adversary to realise truth and act altruistically. Such transformation brings about in the adversary by satyāgraha in the strong sense, implying the practice of non-violence as distinguished from simply abstaining from violence. Thus, satyāgraha literally means holding to truth. In practice, it is non-violent action to resolve conflicts, in the group and intragroup, as well as between states and between the state and its citizens. It is the central principle which is spiritual commitment to pursue truth in all respects. The pursuit itself is practice of non-violence, which consists in showering love and compassion on others and cheerfully suffering in one's own. Gandhi did not prescribe any rule or theory to go by. He repeatedly emphasized that his techniques were essentially experimental in character. In this context, it is observed that his concept of non-violence is consistent with the very core of human aspiration, which is spiritual realization of one's true self. As early as 1916, Gandhi distinguished between the negative and the positive meanings of ahimsā. ―In its negative form, it means not injuring any living being whether by body or mind. I may not, therefore, hurt the person of any wrong-doer or bear any ill-will to him and so cause him mental suffering. This statement does not cover suffering caused to the wrong-doer by natural acts of mine which do not proceed from ill-will. ... Ahimsā requires deliberate self-suffering,nota deliberate injuring of the supposed wrong-doer.... 7 In its positive form, ahimsā means the largest love, the greatest charity. If I am a follower of ahimsā, I must love my enemy or a stranger to me as I would my wrong-doing father or son. This active ahimsā necessarily includes truth and fearlessness.‖ 8 Thus, Gandhi went beyond the traditional meaning of ahimsā. The principle of ahimsā, he held, is  hurt by every evil thought, by undue haste, by lying, by hatred, by wishing ill to anybody, and by our holding on to what the world needs. 9 However, Gandhi's faith in non-violence is based on the assumption that all men are inherently good and that manifest evil is the product of a system or a set of circumstances. Positively, non-violence for Gandhi means love. Love, according to him, is the energy that cleanses one's inner life and uplifts him, and as such love comprehends such noble feelings as benevolence, compassion, forgiveness, tolerance, generosity, kindness, sympathy, etc. Gandhi also believed that showing love to the adversary, one can win him over. Pure love presupposes altruism, complete selflessness and freedom from passions. It involves thorough selfpurification and complete absence of hatred for any living being. However, it shows that though ahimsāis considered to be a virtue from the Vedic times, Gandhi added an experimental and activist dimension to it so as to make it a potent spiritual instrument to be practiced in the Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 9 contemporary situation.Thus, Gandhi's innovation consists in transforming it from an individual virtue consisting in the passive abstention from those acts that might involve injury to others, into a mode of social action prompting the participation of all those who subscribe to a cause to resist violence and invoke spiritual transformation. This is made possible by Gandhi's spiritual attitude that the dichotomy between the individual and society is false. Non-violence as a mode of social action has therefore two essential functionsto promote communication and agreement so as to make common decisions and to translate those decisions into action through cooperative participation and sharing. Thus, though there are absence of physical as well as psychological identity present in everywhere, Gandhi made the people united by his vision of spiritual commonality. It is true that Gandhi sometimes inflated the term ahimsā to include all the moral virtues; he equated it with humanity, forgiveness, love, charity, selflessness, fearlessness, strength, non-attachment and innocence. Similarly, he stretched himsā or violence far beyond its ordinary usage to include  trickery, falsehood, intrigue, chicanery and deceitfulnessin short, all unfair and foul means come under the category of himsā. 10 Further, Gandhi uses this word  ahimsā' to distinguish it from dayā, anāśakti or selflessness. Ahimsā implies an inability to go on witnessing another's pain and from it thus spring mercy, heroism and all other virtues associated with ahimsā. Gandhi did not like to translate ahimsā as love in its straightforward sense, because the latter word has also other connotations in English language. He preferred charity to love because it implies pity for the wrong doer. Ahimsā includes the whole of creation and not the only human beings. Although Gandhi preferred to use a negative word like  non-violence', he regarded it as appositive force superior to all other forces of brutality. Ahimsāmay ultimately be identical with divine love, the sense of oneness with all.Rabindranath Tagore has correctly observed Gandhi's thought when he said,  He advises his followers to hate evil without hating the evil doer'. 11 III Where does then Gandhi's philosophy stand in today's world? Actually his philosophy is inclusive in the sense that it overcomes all the dichotomies as I and the other, secular and sacred, ruler and the ruled. In his thought, subjectivism and objectivism,tradition and modernity, competition and cooperation, science and religion, reason and experience and the moral and the mundane find a harmonious blend from the holistic perspective. Without disturbing the social equilibrium, Gandhi added a new dimension of co-operative participation in social action based on individual freedom, and this gave a new insight into the emergingvalues. Gandhi sought to clarify his ideas of non-violence in action. Philosophically, he was concerned with relating thought and action in the problematic context and with interpreting truth in terms of consequences. It is observed that Gandhi's conception of non-violence has three different but related dimensions. They are metaphysical, moral and motivational. At the metaphysical level, it is Gandhi's conception of human nature as consisting of body, mind and spirit. The realization of the spiritual in us is the goal of our pursuit, which consists in achieving a state of true freedom and perfection. In the moral arena, non-violence is the imperative and must guide all our conduct in order to manifest our spiritual nature. As for motivation, non-violence is the driving force for the realization of the spiritual in our being and for our becoming. The current conflicts that the country is facing from as well as the global unrest are largely due to identity crises precipitated by the fast moving events that have overtaken human resources to contain them. The growth of science and technology, the spread of industrialisation, democratization in the last century and globalization and communication revolution in the present are some of the rapid changes that our societies are unable to digest and adjust. In place of personal greed and hate, we need values of compassion and altruism. In our thought and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 10 action we must go beyond simple observation and rational thinking. There is indeed a need for a paradigm shift in understanding who we are and where our collective destiny lies. In Gandhi's philosophy of inclusiveness, the crucial concepts such as violence and non-violence are inclusive. Violence, for example, is not restricted to physical violence of hurting someone. He means by violence in thought, in word and in action. In Gandhi's view, any act or thought or word with a flavour of conflict, is an instance of violence. Non-violence on the contrary is conflict –containing and not conflictgenerating. Therefore, non-violence is necessarily the ideal means for conflict resolution. From the Gandhian perspective, it is possible to apply non-violence, the truth force to convert the opponent. Satyāgraha, by its practice of nonviolence, transforms not only the practising person but also the others involved in either side. Adherence to truth is like practice of Yoga which involves interpersonal psycho-physical interaction. Modern psychological research provides some empirical support to this possibility, which needs to be field tested to confirm the implications of satyāgrahaas a spiritual force. Gandhi never made an attempt at a systematic presentation and a coherent theoretical formulation of satyāgraha, limiting himself with its possible practical applications. However, the correct situation in our understanding of satyāgraha is somewhat similar to Patanjali'sYoga. The similarities between Patanjali'sYoga and Gandhi's Satyāgraha are remarkably striking, rather it can be said that the state of samādhiis somehow similar to the concept of non-violence of Gandhi. Satyāgraha is not a mere set of practices, but a state of mind achieved by certain practices of nonviolence. It is like a state of samādhiof Yoga Sūtra where subject and object, knowing and being blend harmoniously. However, Gandhi's philosophy of non-violence is not merely a virtue philosophy to be cultivated but, somehow, may be assigned as the pragmatic spiritual philosophy in character so far as it generates spiritual force to bring about certain, necessary transformation within the individual as well as in the entire society. References: 1. Dhadda, Siddharaj, The Gandhian Alternative, (Varanasi: Sarva Seva Sangh Prakashan, 1997), 1 2. Asme ta taIndraSantuSatyahimsantirupasprsah, Rgveda. 10.22.25, RgVedaSamhita, with the commentary of Sayanacarya ,ed. Max Muller.F (Varanasi: Chowkhamba Sanskrit Series, 1966), Volume I-IV 3. Radhakrishnan.S, Indian Philosophy, (New Delhi: Oxford University Press,2008),Vol-2,325 4. Atharva Veda Samhita 6.120.1.VE.636, trans.Dr. Rengarajan, T, Dictionary of Vedas, (Delhi: Eastern Book Linkers, 2004) ,137-138 5. Yajur Veda Samhita, 12.32.FS 90,ibid, 137-138 6. Edward Thompson in Mahatma Gandhi: Essays and Reflections, 2nd edition, ed. Radhakrishnan.S,( London: Allen & Unwin, 1949) ,298 7. Gandhi.M.K, ―Ahimsa‖,The Modern Review,(October 1916), 282-286 8. Gandhi.M.K, ―Ahimsa‖(YeravdaMandir, Navajivan Trust,1932),7 9. Gandhi,M.K. ―Ahimsa‖Harijan, (weekly paper), Navijivan Trust,1939) 10. Gandhi.M.K, Young India, (weekly paper), (Navajivan Trust,August, 1926) 11. Dasgupta, R.K ,  Where is Gandhi Today?' , The Statesman, 2nd October,2002 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 11 THE PHILOSOPHY OF M. K. GANDHI Alok Kumar Verma Research Scholar, Center for Gandhian Thought and Peace studies, Central University of Gujarat, Gandhinagar, Gujarat, India. Abstract Gandhism is a form of thought that defines the inspiration, imaginative and prescient and the existing work of M. K. Gandhi. It is specially related to his contributions to the concept of nonviolent resistance, and additionally known as civil resistance. Gandhi reformed into one of the few people in history to fight simultaneously on ethical, spiritual, political, social, financial, and cultural fronts. During his time as a legal lawyer in South Africa, the innovative his approach of non-violence: the concept of opposing unjust laws by non-violent protest, which he made the premise of his successful battle in opposition to British rule in India. This paper examines the nature of Gandhian political thoughts. The concept of nation, politics, democracy, management, decentralization, freedom, rights and obligations, what were those supposed for Gandhi and his future imaginative and prescient for India. Further, the paper studied Gandhi's political contributions along with secularism, panchayats, and the abolition of untouchability, freedom of speech, etc. in the Indian constitution and their relevance in the present era. In this manner, in short, I have made a few expertise of new rising challenges in present society and hope to clear up them in the light of Gandhian ideas, in order that genuine democracy will succeed. Therefore, the focus of this paper is particularly on the political thoughts and political contributions of Gandhi. Therefore, his political thoughts have been stateless and party-less democracy, decentralization, freedom of speech, the abolition of untouchability, ethical politics, secularism and so on. Consequently, Gandhi's existence and the idea have a tremendous effect both inside and outdoor India, and he is still widely revered, as one of the finest ethical and political leaders of the twentieth century. Keywords: M. K. Gandhi, Philosophy, Peace, Non-violence, politics, socio-economic, and cultural fronts. 1. Introduction Gandhism is a frame of ideas that describes the foundation, vision and the existence paintings of M. K. Gandhi. It is far particularly related to his contributions to the idea of nonviolent resistance, occasionally additionally known as civil resistance. Gandhi reformed into one of the few people in history to fight simultaneously on ethical, spiritual, political, social, monetary, and cultural fronts. Throughout his time as an attorney in South Africa, he evolved his strategy of non-violence: the idea of opposing unjust laws with the aid of non-violent protest, which he made the premise of his success warfare against British rule in India. The concept of state, politics, democracy, leadership, decentralization, freedom, rights and duties, what were these supposed for Gandhi and his future vision for India. There is an outstanding relevance of Gandhian political philosophy. Gandhi becomes a practical thinker and as such it has righty been said about him that he turned into an extraordinary karma yogi. Gandhi was one of these philosophers who believed in self-sacrifice, Satyagraha or Non-cooperation. He believed that violence added with it hatred and feelings of revenge whereas in non-violence there was no such danger. Therefore, the Gandhian philosophy is not complete that it has left nothing of human lifestyles untouched. In his philosophy, there are very clear indicators of his love for man or woman and countrywide freedom (Parekh, 1997). It is Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 12 miles usually admitted that inside the sphere of politics of Gandhi, the advocate of non-violence, turned into a first-rate progressive chief who enabled his country to win, by means of the usage of his technique of nonviolence and self-suffering, her freedom and to acquire the reputation of equality with the relaxation of the sphere (Bilgrami, 2011). Gandhi was no longer a political philosopher within the traditional, western feel of the time period. He turned into no longer destined to propound a new political philosophy, nor did he fake or profess to try this. He did not discard vintage philosophies, and, adhering to certain fundamental principles and techniques based totally upon truth, he led men to the conclusion of a better society. In India, this apparent distinctive feature, a simplistic way of life endeared him to the people. Gandhi changed into the epitome of humanism on this earth (Chatterjee, 1984). Gandhi had the dream of a great India his desires of India where he described India a country, in which all people irrespective of caste, creed, gender, etc. will peacefully co-exist collectively. Gandhi absolutely not claimed the finality of his evaluations. He styled his activities as look for, or experiments with fact and his perspectives of an India, which will be the center of the appeal of every network on the earth (Gandhi, 1947). 2. M. K. Gandhi's Political Thoughts On this component, I have been discussing, specifically, Gandhi's view at the state, politics, leadership, liberty, rights, duties, democracy and decentralization. In his political philosophy, Gandhi is basically a philosophical revolutionary and decentralist. To Gandhi's politics became no longer ugly strife for power, which it regrettably has to turn out to be within the arms of people who swear by means of him however have deserted him completely. Therefore, politics became to him the ethical way, the ethical norms in keeping with which the lives of human beings should and maybe arranged (Srivastava, 1968). The models consistent with which lifestyles in a society should be arranged have been not the ones lay down via persons proficient in regulation. However, fashioned part of the eternal and unchangeable values lay down through the extraordinary religious-ethical systems for the gain of mankind. He looked for the legitimacy of authority not inside the legal guidelines and the constitutions, no longer in parliaments and courts, however within the conscience of guy. Consequently far, the world has seen handiest the use of physical pressure and the force of law but Gandhi had carved out the third force or the self-reliant ethical energy of human beings (Dhawan, 1948). Gandhi stands for human politics and not party Politics. Actually, the power has to pass into the fingers of the people at all levels; tasks need to pass to human beings. In Gandhian Politics, democracy becomes the guideline of human beings and depends more and more upon the energy of human beings and no longer upon the power of the police or military. Consequently, democracy and violence cannot move collectively (Kumar, 2004). Hence, Gandhi appeals for the ―Moralization of desires‖ and ―Voluntary movement‖ should stay the basis of democratic life and culture. His political concept of non-violence must be studied in the context of the increase of the philosophical subculture and alertness of non-violence in India and abroad for the reason those earliest times. Further, it is also vital to maintain in thoughts the milieu wherein Gandhi grew and which motivated, though it never determined his political philosophy. This situation consists of the scholarly temper and the social, economic and political situations in India, England, and South Africa wherein Gandhi spent the initial years of his lifestyles (Gandhi, 1959). The central part of his philosophy of existence is the ultimacy of spirit or Satya. Satya etymologically method that which is Gandhi identifies it with God, Soul force, moral law and so forth. This self-performing pressure manifests itself in the introduction, giving it a simple team spirit. The fulfillment of the greatest proper of all has demands classlessness and statelessness. Therefore, the Gandhi's opposition of the kingdom is due to the habitual and explorative nature of national authority which has in no way befriended the terrible and is Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 13 unfavorable of individuality and to the impossibility, historically talking, of weaning the kingdom from violence to which it owes its birth (Kumar, 2004). The country and the class mechanism are inseparable. Consequently, Gandhi's greatness is a stateless democracy, wherein there may be a federation of Satyagrahi village communities, performing on the basis of voluntary cooperation and dignified and non-violent co-existence. The stateless democracy is the state of enlightened democracy where social life becomes so perfect as to be selfregulated. This democracy will consist of just about self-enough Satyagrah village groups prepared on a voluntary basis (Dhawan, 1948). Gandhi attached a long way more importance to obligations than to rights. Rights are the possibilities for selfcognizance. The manner to self-realization is the realization of one's spiritual harmony with others by the way of serving them and doing one's responsibility via them. For this reason, each appropriate is correct to do one's duty. Gandhi talked about that, during Swaraj based totally on Ahimsa, people need no longer recognized their rights, but it is far necessary for them to understand their duties. Because, there cannot be any responsibility, that cannot create a corresponding proper. Rights of true citizenship accrue best to people who serve the state to which they belong. Swaraj comes most effective from overall performance through people of their responsibility as residents (Chatterjee, 1984). 3. M. K. Gandhi's Economic System Gandhi s economic philosophy is stimulated with the aid of John Ruskin (1819-1900) and he turned into immensely inspired, nearly captured  with the aid of his book  Unto This Last', Gandhi had his personal method to the economic problem of India. He did not really trust in promoting massive scale industrialization which rendered monetary dislocation and in fact was accountable for many current monetary issues. Gandhi convicted the nineteenth-century doctrine of laissez-faire that is the political foundation of capitalism and he said that labor turned into advanced to capital. In 1921, Gandhi wrote, economics that hurts the ethical well-being of a man or woman or a nation is immoral, and, therefore, sin. Once more in 1924, he repeated the equal perception, that economics is unfaithful which ignores or disregards ethical values. Khadi raised for the revival and transformation of the Indian Village groups (Das, 2012). For him, khadi become the image of Swedishi. In his economic system, he paid interest in particular on: The Gandhian financial system is still relevant to our instances. It is far regularly concept that Gandhi became essentially a non-secular ascetic who turned into averse to the culmination of contemporary technological know-how and era. It is an unfortunate false impression. He became not towards machinery as such. All that he intended was that in a country like India in which capital changed into scare and labor abundant, it would be money-making to apply labor in-depth industries. He changed into afraid that the use of equipment on a large scale would bring about technological unemployment. He extends Ruskin s conception of the equality of wages to all kinds of labor and appeals for equal distribution. 4. M. K. Gandhi's Democracy Gandhi accompanied the precept of decentralization in his democracy. The Power should no longer be concentrated in a free authority. Gandhi's democracy will be unfastened from exploitation and oppression. There will be no scope for exploitation by one magnificence to any other elegance. It is miles primarily based on the rule of thumb of the majority. In line with him, the nearest method to the purest anarchy would be a democracy based on Non-violence. In this kind of country, everybody is his own ruler. However, Gandhi becomes fairly crucial of the parliamentary democracy and in his monumental book  Hind Swaraj' (Self-Rule or domestic Rule), he was known as the British Parliament as a sterile woman and a prostitute, though for him top government is not an alternative for self-authorities (Kumar, 2004). There may be a contradiction in the Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 14 announcement of Gandhi about parliamentary democracy, however, even as diving deep into the democratic ideals, he has said, democracy, disciplined and enlightened is the best thing in the world. However, he has the highest regard for democracy and he calls it an amazing organization and again conscious human beings and says, it is far vulnerable to be substantially abused. Gandhian democracy is still applicable to India. It is far clear from the 73 rd amendment of the Indian constitution. That change is related best with the rural management of India. Therefore, it is one enormous provision of that modification is the decentralization of strength up to the agricultural degree (Chatterjee, 1984). That modification has already been carried out in India. Consequently, the Gandhian techniques are normally following by the Indian people to achievement unique needs. So, Gandhi s philosophy of lifestyles is relevant to all humanity. He did not reserve any have the funds for in serving India and humanity and sacrificed even his lifestyles. He turned into a scavenger, manual labor, an economist, a politician, a spiritual man, a lover of humanity and principally a Mahatma. So, Gandhi s life expectancy itself is a message to humanity (Ibid). 5. Educational Relevance Gandhi's concept of primary education has got the most interest. It targets all spherical development of a human persona. His primary emphasis is at the ―3 H s i.e. Head, Heart, and Hand‖, in place of on three‖ R s i.e. reading‖, Writing and mathematics (Deshmukh, 2010). For Gandhi, the genuine development of the head, heart, and soul is vital for a quality gadget of education. The true schooling is that which pulls out and stimulates the religious, intellectual and bodily colleges. Consistent with Gandhi, the purpose of education should be to build the entire man and broaden his indispensable character. Literacy in itself is not any training (Das, 2012). It is not always the quilt of training or maybe the start. So, the intention of education ought to be to increase to the whole potentialities of the strength of the youngsters. Therefore, education is, in reality, the process of bringing out what's latent is a gentleman. Earlier than, Gandhi's concept of education via fundamental schooling ought to take off and materialized, it could not be applied with real spirit and for this reason, there is apprehension within the mind of the educationists about its efficacy, usefulness, and relevance for the current time. However, men of better wondering constantly contemplate over the failure of the prevailing educational device, which has absolutely multiplied the wide variety of so-known as knowledgeable unemployed and this huge army of educated unemployed is becoming a threat to the polity and society both. Nevertheless, there is a ray of desire to get the Gandhian ideas of cost training implemented to keep the society from peril and overall destruction (Ibid). Therefore, Gandhi  pierced the darkness and removed the scales from our eyes, like a whirlwind that disenchanted much stuff, however, most of all the running of people's minds. 6. Relevancy of Gandhian Philosophy M. K. Gandhi very systematically dealt no longer most effective with political or financial but also with social problems of Indian society. It is far very hard to discuss all of the theories of Gandhi to take a look at its relevancy. I make strive to reveal the relevancy of Gandhian idea by the way of some of his maximum vital theories, those are: 6.1. M. K. Gandhi's Non-violence In this notion, we attempt to project the primary concept of Non-violence and its relevance in cutting-edge India. Non-violence ways of suitable will towards others and doing well in the direction of others. It is not always a weapon of vulnerable and a coward. The word  Ahimsa' is ways the most important love, and the Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 15 finest charity. It is a weapon of the sturdy and it is taken without any consideration that a person who uses nonviolence has the potential to be violent and to strike. There is a near relation between truth and non-violence. One cannot be divorced from each other. The term non-violence connotes the nice value of love instead of the terrible fee of acquiring from harming dwelling beings (Gandhi, 1960). Gandhi had said, I do not accept as true within shortcuts which involve violence. On the other hand, lots I sympathize with respect worth motives, I am a rigid opponent of violent strategies even to serve the noblest reasons. There may be, consequently, without a doubt no assembly ground among the school of violence and myself. The coronary heart that bled at the sight of the distress of others becomes bled to death on thirtieth January 1948 with the three death-dealing bullets buried deep in it (Gregg, 1966). Gandhi has given the manner of all saints? India has lost her soul, but his spirit lives and that spirit will continue to live among us as long as India survives. So, the philosophy of Non-violence has distinguished relevancy in contemporary India. In India, most of the battle and extremist revolutions already settled and a few are going to settle by using non-violence and nonviolent food (Ibid). 6.2. Peace method carried out for different actions The peace technique in revolutionary movement,  movement for Khalisthan in Punjab', movement of  Bodo Liberation Tiger' (BLT) in Assam, in march 2000 central government initiated a sparkling peace system through postponing navy, Para navy, police operation towards BLT),  Telangana motion in Andhra Pradesh', motion of Jharkhand for a separate state from Bihar, movement of Uttarakhand for separate nation from Uttar Pradesh, in the end ULFA(United Liberation Front of Assam) also suggests their interest to settle their trouble by non-violent manner as well as authorities additionally taken initiative to settle the trouble peacefully (Thompson, 2010). Peace procedure in the agreement of inter-state warfare: the hassle of Chandigarh (conflict between Punjab and Haryana), Mysore-Maharashtra boundary warfare, war among Gujarat and Maharashtra and many others. The peace process in Water Dispute: Cauvery Water dispute (Tamil Nadu, Karnataka, and Kerala), Ravi Water Dispute (Punjab, Jammu-Kashmir and Himachal Pradesh), Krishna river (Andhra Pradesh and Karnataka), and so on. The peace system also applied to settle the Assam movement (1979-1985). 6.3. M. K. Gandhi's Satyagraha Gandhi's Satyagrah has implied observing the fact. One must be trustworthy beneath all instances. In line with Gandhi Satyagraha's manner of non-violent resistance to political authority, non-co-operation with evil and fasting constitutes a vital part of it, however, they do not consume its complete importance. There needs to be non-violence in Satyagraha. Violence is untruth and non-violence is fact. The reason of Satyagraha is to combat in opposition to injustice and tyranny. A Satyagrahi can-not injure others; alternatively, he makes them recognize via reason. Satyagrahi ought to have an ethical force. There may be no region for physical pressure (Gandhi, 1999). 6.4. Strategies of Satyagraha In keeping with Gandhi, the strategies of Satyagraha may take exclusive shape. We have got discussed crucial techniques of Satyagraha are: Strike it is a crucial weapon for preventing the despot. The authorities and nonauthorities employ have the right to organize themselves against their authority. The rent may additionally resort to strike to fulfill their true demands. However, the strike has to be non-violent. Fasting in keeping with Gandhi's fasting is a very crucial weapon of Satyagraha. It is method self-purification or converting the heart of the evildoers. It is also a method for resisting injustice. In the other hand, fasting must not be undertaken via all. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 16 It needs to be undertaken best by the way of the ones who have ethical electricity and cleanliness of mind (Gandhi, 1999). 6.5. In co-operation In co-operation is a vital method of Satyagraha. It is a practice in opposition to injustice. It is able to be used against governmental and non-governmental companies. In co-operation consists of the surrender of instructional establishments, law court dockets, overseas items, and councils. 6.6. Civil Disobedience The alternative crucial method is civil disobedience. It means the introductory of an immoral law. Generally, citizens are not bound to comply with unjust and anti-social legal guidelines. If there are such laws, the residents have proper to disobey such immoral unjust laws. Nevertheless, whenever, the resident's degree civil disobedience, they need to in no way attempt to escape punishment. according to Gandhi, Civil disobedience is the maximum effective expression of a soul s anguish and an eloquent towards the continuance of an evil state (Rudolph, and Rudolph, 2015). For attractive some time it was taken into consideration that Gandhi's strategies of Satyagrah do-not have any relevancy however with the passing of time. Gandhi proved the way it changed into important for the protection of existence, liberty, and property of Indian citizens. Still, these all techniques are notably relevant in India. Nonetheless, Indian human beings frequently follow those techniques for the achievement of demands (Gandhi, 1999). Conclusion M. K. Gandhi is not only a political philosopher; he is a message and philosophy of lifestyles. His political philosophies are stateless and party party-less democracy, decentralization, freedom of speech, the abolition of untouchability, ethical politics, secularism, and so on. Therefore, after a few years of Gandhi's death, Gandhi is now extra applicable on the international stage than before. In present-day duration, Gandhi is remembered more with reverence than simply casually. He is being identified as a first-rate chief of motion, a  Liberator and a Prophet Martyr' all around the world. What is needed on the hour is to implement his deeds, moves, and mind into practice and thus, his relevance in one of kind fields is unquestionable and unchallengeable. For the existence of human beings, it is far vital on our element to behave upon his recommendation because most effective on his relevance, we shall continue to exist together or if we fail in our project, we are sure to die together. References:  Bilgrami, A. Gandhi's religion and its relation to his politics, In Brown, Judith Mand Parel, Anthony (ed.): The Cambridge Companion to Gandhi. Cambridge University Press, 2011.  Chatterjee, Dilip K. Gandhi and Constitution Making in India, Associated Publishing House, New Delhi, India, 1984.  Das, Dhiraj K. Relevance of Gandhian Philosophy in Contemporary Period. A Journal of Humanities and Social Sciences, Vol. 1, (2012): 311-313.  Deshmukh, Sitaram. P. Gandhi's Basic Education: A Medium of Value Education, Ailaan' Vol. I, (2010). Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 17  Dhawan, G. N. Political Philosophy of Mahatma Gandhi. The Indian Journal of Political Science, Vol. 9, (1948): 1-5.  Gandhi, Mahatma. K. Young India, (1928).  Gandhi, Mahatma. K. India of My Dreams, Compiled by R. K. Prabhu. Navajivan Mudranalaya, Ahmedabad, India, (1947).  Gandhi, Mahatma. K. Panchayati Raj, Compiled by R. K. Prabhu, Navajivan Mudranalaya, Ahmedabad, India, (1959).  Gandhi, M. K. My Non-Violence. Navajivan Publishing House, Ahmedabad, (1960).  Gandhi, M. K. Satyagraha in South Africa. In: The Collected Works of Mahatma Gandhi. vol. 34, (1999), 1–278.  Gandhi, Mahatma. K An Autobiography or the Story of My Experiments with Truth. vol. 44, (1999), 88–470.  Gandhi, Mahatma. K. How Can Violence Be Stopped. vol. 90, (1999). 374.  Gregg, R. B. The Power of Nonviolence. Greenleaf Books, Maine, (1966).  Jodhka, Surinder. S. Nation and Village: Images of Rural India in Gandhi, Nehru and Ambedkar. Economic and Political Weekly, Vol. 37, (2002): 33-44.  Kumar, S. The Concept of State and Democracy in Gandhian Thought. The Indian Journal of Political Science, Vol. 65, (2004): 377-378.  Parekh, C. B. Gandhi (Past Masters Series). Oxford University Press, 1997.  Rudolph, L. I., and Rudolph, S. H. Gandhi and Debate about Civilization. Economic and Political Weekly, July, 25, Vol. 2, (30), (2015): 78-82.  Rynne, J. T. Gandhi & Jesus. The Saving Power of Nonviolence. Orbis Books, New York, 2009.  Srivastava, K. L. The Relevance of Gandhian Political Thought in the Contemporary World. The Indian Journal of Political Science, Vol. 29, (1968): 215.  Thompson, E. Gandhi: A Character Study. In: Sarvepalli Radhakrishnan (ed.): Mahatma Gandhi. Essays & Reflections on His Life and Work. Jaico Publishing House, Mumbai, 2010.  Vijayam, G. The Relevance of the Gandhian Approach. Peace Research, Vol. 36, (2004).  Singh, P. Ideas of Mahatma Gandhi and Contemporary Relevance, IJAR Val. 4, (2016). Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 18 GANDHIAN PHILOSOPHY: A SYNTHESIS OF MODERNITY AND POSTMODERNITY Anselam Minj Research Scholar, Department of Philosophy University of Delhi. Abstract This article aims at analyzing the principal tenets of Gandhian philosophic  system' in details. The central argument of this paper is that Gandhian Philosophy is a synthesis of positive elements of the modern and postmodern philosophies. It is a synthesis resulting in a novel philosophy of life which seeks to promote maximum wellbeing and prosperity, not only of an Indian but entire humankind. All his critiques and philosophical principles are aimed at realizing this sole end. Firstly, the article discusses Gandhian critique of the dehumanizing aspects of both modern and postmodern rationalities. Secondly, it analyzes the Gandhian chief principles like ahimsa, non-violent resistance, satyagraha, swaraj and swadeshi etc. and their relevance in today's context. Thirdly, having discussed his critiques and main teachings, the article tries to establish that the Gandhian philosophy is a kind of synthesis of both modernity and postmodernity. This is done by analyzing his main teachings through the prisms of modern and postmodern philosophies. He critiqued modernity but did not approve of all postmodern teachings. Key Words: Gandhian, ahimsa, non-violent resistance, satyagraha, swaraj, swadeshi, modernity, postmodernity etc. Introduction: The techniques that Mahatma Gandhi evolved during the course of his life time and ideas that he presented to the world, which constitute what we may call today as Gandhian Philosophy, were not originally built by him into a system. For him, practice comes first and then theory, if any, emerges as the byproduct of the practice; and this theory was never allowed by Gandhi to grow into a set rigid dogma and a defined philosophical system. What we know as Gandhian Philosophy, thus, lacks a rigidity of a philosophic system. Acharya Kripalani has rightly observed: ―There is as yet no such thing as Gandhism, but only a Gandhian way and outlook, which is neither rigid, nor formal nor final. It merely indicates the direction without trying to fill in the details finally and for all time to come.‖ 1 He thought deeply and studied the lives of millions of people of this country, fought many battles for them and came to some conclusions and based on those framed Gandhian principles. Those principles were certainly derived from the great religions of the world and the philosophies of great wise men like Buddha, Confucius, Jesus Christ, Tolstoy, Ruskin, Thoreau and others like them. He never claimed to have propounded a universal philosophy valid for all ages and all peoples. Irony is that the person who claimed no universality to his ideas is universally accepted as the great moral teacher and leader of humanity. 2 For almost a century now, Gandhi's revolutionary ideas and techniques have drawn wide attention from various scholars and activists all around the world. Gandhi is one of the most analysed thinkers in modern history. If contemporary opinion is to be regarded, Gandhiji would be placed side by side with the greatest men of human history. Dr. J. H. Holmes offered a more concrete estimate when he described Gandhiji as ―the greatest Indian since Gautama the Buddha and the greatest man since Jesus Christ.‖ 3 In the hearts of his people, he is enshrined as the Mahatma, or, more endearingly, as Bapu, the  Father of the Nation' who led it to freedom through a bloodless revolution. 4 The ultimate end of his philosophy is nothing but the wellbeing and welfare of all fellow human Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 19 beings. He was against all the modern and postmodern ideologies which affected the wellbeing of entire humanity adversely. Critique of Modern and Postmodern Rationalities Gandhi vehemently criticized the modernist projects of colonial imperialism, industrial capitalism, and rationalist materialism. Gandhi sets himself against the very basic ethos of this modern west. For he finds two unacceptable and unethical principles at its very core: ―might is right and the survival of the fittest. The first legitimated the politics of power as expounded earlier by Machiavelli; the second idealised the economics of selfinterest as proposed by Adam Smith.‖ 5 For him, technology was the expression of science, which in modem civilisation has become an uncompromising rationalism. This is nothing but a dangerously truncated humanism. He was against the use of reason without any limit. The following sharp remark of Gandhihas much to point: ―Just as dirt is matter misplaced, reason misplaced is lunacy! I plead not for the suppression of Reason, but for a due recognition of that in us, which sanctifies reason itself.‖ 6 Critical of unbridled use of technology without ethic, he said, ―Machinery has begun to desolate Europe. Ruination is now knocking at the English gates. Machinery is the chief symbol of modern civilization; it represents a great sin.‖ 7 However, the focus of his criticism is modern civilisation of a specific context and period. His condemnation of colonialism centres on its imperialistic inspiration; his rejection of industrialism derives mostly from its capitalist context and his apprehensions about rationality regard its domination and capture by materialism. 8 Having critiqued modern project Gandhi turns towards the irrationalities of postmodernity. The excessive and aggressive rationalism of the modern age, now seems to have turned on itself with the postmodern revolt. But the advent of postmodernism has come up its own irrationalities. It seems to have lost the liberating project that was implicit in modernity. For postmodernism has relativized and subjectivised the ethics to such an extent that undermines the claims of any justice. For there can hardly be any mutually accepted legitimacy to arbitrate conflicting claims, when consensus irrevocably breaks down. So,  might become right and the power its own legitimation.' For Gandhi, our post-colonial world can only be described as a neo-colonial one, inter-nationally divided into developed and developing countries, as also intra-nationally between privileged and underprivileged citizens. Moreover, these divisions are mutually reinforced, not just economically and politically but culturally and socially as well. 9 Gandhi's critique was a condemnation of post-industrialization too. Because, the ethic underlying postindustrialism is the same as that which underpinned industrial capitalism, namely, the profit motive and the market mechanism. Gandhi's trenchant critique of modernity was focused on modernist rationalism but it was equally opposed to a postmodern rejection of rationality. What Gandhi was pleading for is a richer concept of rationality and a meta-theory of rationalism. 10 He wanted to contain excessive rationality within reasonable bounds without an irrational revolt against reason itself. He would emphatically reject any forced choice between totalising rationalism and relativizing subjectivism. His Principal Teachings Ahimsa (non-violence): Ahimsa, the principle of non-violence has been the most valuable teaching of Gandhi. "There can be no negating the liberation that modernity has brought in our postmodern world to vast masses of people. But for all its much vaulted 'rationality' some would rather say because of it, modernity has failed to cope with this endemic irrationality of violence.‖ 11 Violence has been there since the beginning of the civilization but modern rationality has been the mother of grand narratives and world war atrocities. It has supported the enactment of violent ideologies and manifestation of absurdity, to be sold as normality. Modern ideas like colonialism and capitalism inherently generate violence. Modern rationality has threatened the very Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 20 existence of human life. To counter this narrative Gandhi proposes ahimsa (non-violence) as the fundamental principle. He successfully experimented this method and means to fight against the mighty British colonizers.  Ahimsa', which involves good will to all creatures, is the central ideal of his political philosophy. Gandhi is not the originator of this concept. It is in the teachings of the Upanishad; Gautama Buddha preached the doctrine; and Jesus and other great religious teachers professed it. Though ahimsa, as religious and moral principle had been taught by many saints and great souls since early centuries of human civilization, no one had proposed it as a political tool or weapon, at least, as emphatically as Gandhi did. ―Gandhi is the first person who has made an attempt to apply his philosophy of Ahimsa systematically in the individual, social and political life of man, the national state, revolution, international intercourse, international organization and the new world order.‖ 12 He claimed that non-violence is essential for democracy and without it, truth cannot be realized. It is not an end in itself but is the means to the greatest good of humankind. For him the progress and the survival of mankind depends on the principle of non-violence. Gandhiji believed that the future of non-violence depends on its coming to fruition in India and that it was India's historic mission to deliver to mankind the message of nonviolence. India, let us hope, will fulfil that promise. 13 Non-violent Resistance: Gandhi urges never to take recourse to violence even while fighting against the violent oppressor and opposition. He talks of passive non-violent resistance as a method to counter the oppressive opposition. The method of non-violent resistance is a great contribution of Gandhi to the philosophy and technique of revolution. With greater thoroughness than any other thinker in the history of political thought he has explained how non-violence and democracy are integral parts of each other and how each can operate successfully only along with the other. His conception of democracy, in which every individual has acquired the capacity to resist non-violently misuse of authority, in which the dissent of the minority gets the maximum consideration and which is characterised by ―the magnanimity of the majority‖ is in advance of the Western conception of democracy. In the absence of non-violence as the ruling principle of life, Gandhiji discounts the ethical pretentions of democracies in the West and regards them as an instrument of exploitation. 14 Here one must also discuss the concept of Satyagraha, which was a tool to practice and implement non-violent resistance. Satyagraha, which Gandhi called as truth force, was not just a political strategy; it was both a means and an end. It was basically a method of dialogue that would bring two discordant parties not just into mutual agreement, but into the realisation of a deeper truth together. In Hind Swaraj Gandhi defines passive resistance as ―a method of securing rights by personal suffering.‖ 15 It is clear enough that, ―Gandhi's satyagraha then was an ingenious combination of reason, morality and politics; it appealed to the opponent's head, heart and interests.‖ 16 Swaraj: Non-violent resistance to external power must simultaneously be accompanied by fostering the aim of swaraj. Swaraj as literally translated means  self-rule'. Gandhi talked about swaraj in his book Hind Swaraj. Gandhi makes it clear that what he meant by swaraj primarily is not the political independence of India from British but self-governance. Self-rule implies that one is not ruled by any external agency be it foreign or domestic. One has to rule and govern oneself. Gandhi radically re-interprets  swaraj' and gives it a dual meaning. Gandhi's English translation makes the duality explicit: swaraj as 'self-rule' and as 'self-government'. The first as rule over oneself, was the foundation for the second, self-government. In this second sense, local self-government was what Gandhi really had in mind. Gandhi very decidedly gives priority to self-rule over self-government, and to both over political independence, swatantrata. 17 For Gandhi freedom in its most Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 21 fundamental sense had to mean freedom for selfrealisation. But it had to be a freedom for all, for the toiling masses, and the privileged classes, and most importantly for the least and last Indian. The ethic that Gandhi was trying to introduce and inscribe into Indian political life was that ―real swaraj will not be the acquisition of authority by a few but the acquisition of the capacity of all to resist authority when it is abused.‖ 18 Swadeshi: Swadeshi is the means for Gandhi's quest for swaraj. Fundamentally it meant  localism'. It proposes the decentralization of power.Globalisation and the alienating homogeneity that it inevitably promotes, is the very opposite of the localism and the celebration of diversity that Gandhi's swadeshi was meant to encourage. However, Gandhi's principle of swadeshi, ―simply means that the most effective organisation of social, economic and political functions must follow the natural contours of the neighbourhood, thus affirming the primacy of the immediate community.‖ 19 For ―Gandhi decentralisation means the creation of parallel politics in which the people's power is institutionalised to counter the centralising and alienating forces of the modern state...Thus, the Gandhian decentralised polity has a built-in process of the withering away of the state.‖ 20 Gandhi's swadeshi could never mean ethnocentrism. In such a scenario the relevance of Gandhi' s idea of sarvodaya as the goal of swaraj is something we need to re-examine. Certainly, a decentralised participative democratic and humane society, is a more attractive, and one may dare say, a more violable ideal today, than the kind of consumerism and iniquitous divisions that the new economic policy in our country seems to welcome. 21 Relevance of Gandhian Philosophy Today Gandhian philosophy has become much more relevant today than ever before. For ―the kinds of questions Gandhi asked nearly eight decades ago are the ones which now face both the underdeveloped and the postindustrial societies caught up in a deep upsurge of confusion and disillusionment.‖ 22 Many thinkers argue that Gandhi's thought and action are significant, relevant and urgently needed for addressing problems of the twentyfirst century. In this era of religious, economic, environmental, social, and moral challenges, Gandhi's philosophy of non-violence, satyagraha, interreligious dialogue, religious ethics, communal unity, etc. assumes greater relevance and is not only significant but necessary. Gandhi provides us with a constructive philosophical framework for confronting the contemporary issues of terrorism, exploitation, violence, oppression, and injustice. 23 He was a fierce critique of the homogeneity, market economy, and uniform school curriculum under industrialization and had unconventional vision of a non-hierarchical society where otherness would be genuinely welcomed. Gandhi's conception of a healthy society focuses on the condition of the most disadvantaged. This society will be a place where ―it would be possible for the people to set right non-violently any abuse of power by those elected.‖ 24 Emphasizing the relevance of Gandhi's thoughts on human civilization Radhakrishnan says, "In the progress of societies three stages are marked, the first where the law of the jungle prevails, where we have violence and selfishness; the second where we have the rule of law and impartial justice with courts, police and prisons, and the third where we have non-violence and unselfishness, where love and law are one. The last is the goal of civilized humanity and it is brought nearer by the life and work of men like Gandhi.‖ 25 Today, thoughtful people, impelled by a genuine concern for the future of the human race amidst strife and conflicts, are groping for a new path. A new faith and a philosophy are being increasingly drawn towards the path of non-violence and truth shown by Mahatma Gandhi. Gandhian technique of nonviolent resistance being increasingly pressed into service to combat various evil things in contemporary world such as the Vietnam war, manufacture of nuclear weapons, racial segregation and other forms of racial discrimination etc. 26 We witness, therefore, the spectacle of the late Martin Luther King leading a non-violent movement against the rampant racism of Whites in USA, Lord Russel leading a similar movement against Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 22 manufacture of nuclear weapons in Britain and Nelson Mandela fighting a long fight against a racist government in South Africa and so on. His philosophy will continue to influence the world for generations to come. Gandhian Philosophy: A Modern-Postmodern Synthesis The analysis thus far shows that Gandhi's teachings were given against the background of his critique of modernity. His understanding of truth, certainly, was in contrast to modern notion of truth. He was a kind of anekantvadi who believed in  manyness' of truth and urged that all the aspects of truth be respected equally. He was a syadvadi who never claimed absoluteness to his version of truth. His principal teaching, ahimsa was a counter to the violence saturated modernity. Interesting comparison can be drawn between Gandhian theories and some of the Postmodern theories. Michel Foucault (1926-84), one of the key postmodern thinkers, talks of passive resistance in the context of biopolitical government in postmodernity. Like Gandhi Foucault sees passive resistance as a viable means to practice freedom. Since the modes of powers in postmodern era work in rather disguised way, combining sovereign and biopolitical power, passive and positive resistance is the way to freedom. One must refuse the biopolitical care and resist its governance over oneself. Though the British colonial power in India probably represented more of sovereign power than bio-power, yet, this method bore result in successfully claiming independence from colonial power and this can bear results much more in today's context of biopolitical government in India as well as in the world. Further, the reverberation of Gandhi's idea of swaraj can be found in Foucault's discussion of the government of the self and self-rule. Foucault proposed that while we refuse and resist the identities imposed on us by different power structures in the postmodern society, we should simultaneously create ourselves and rule ourselves. He makes a call for selfrule as the call for freedom. As for Gandhi the swaraj is the ultimate expression of freedom, for Foucault too, government of the self or self-rule is the practice of freedom. 27 Again, Gandhi's concept of swadeshi, which basically meant decentralization of power, finds its resonance in Jacques Derrida's (1930-2004) concept of deconstruction. Deconstruction was a tool to break away with modernity's celebrated binaries of  center' and  periphery,' whereby center always enjoyed the supremacy over the periphery. It was a call to decentralize the power and supremacy enjoyed by the center. 28 Though the immediate contexts and backgrounds in which Gandhi and those postmodernists engaged themselves were different, yet the underlying principles advanced by them were the same. The discussion so far in this section makes a strong case for categorizing Gandhi as a postmodernist. But his theory of subject and preference for its autonomy make him still a modernist. In contrast to the postmodern anti-essentialist view of subject the Gandhian subject was primarily a spirit. The uniqueness of Gandhi lies in the fact that he reaffirms faith in the human spirit and introduces spiritual values and techniques in mundane matters in the context of postmodern nihilism. It is in this context that Dr. Francis Neilson says of Gandhiji: ―A Diogenes in action, a St. Francis in humility, a Socrates in wisdom, he reveals to the world the utter paltriness of the methods of the statesman who relies upon force to gain his end. In this contest, spiritual integrity triumphs over the physical opposition of the forces of the State.‖ 29 Therefore, Gandhian philosophy cannot be reduced to either category rather it is the synthesis of both modern and postmodern philosophies. Conclusion: Mahatma Gandhi critiqued modernity and its methods like Economic liberalism and capitalism etc., which always deepened the gulf between rich and poor and impelled the social divide. He rejected postmodernist view of anti-essentialism as he says man is essentially a spirit. He condemns the ethical relativism and tries to give an ethics which embraces moral welfare of all in society. His critique of modernity and his concept of truth and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 23 other principles give us the impression that he can be categorized as postmodernist. But his theory of subject and preference for autonomy makes him a modernist. Thus, we can say that he tries to synthesize the positive elements of modernity and postmodernity and therefore, his thoughts are much more relevant today than ever before. Gandhi was much more than a mere statesman or academic philosopher. He was a being, a liberated soul who grasped the law of the core of his philosophy. The basic concepts of his philosophy transcend the horizons of time and space and are as immortal as the teachings of Confucius and the Buddha, Lao-Tse and the Christ. Notes & References: 1. J.B. Kripalani, The Gandhian Way (Bombay: Vora, 1938), 160. 2. A.B. Mathur, ―Mahatma Gandhi's Relevance Today,‖ The Indian Journal of Political Science 50, no. 2 (April-June, 1989): 154-55. 3. R.K. Prabhu & U.R. Rao, eds., The Mind of Mahatma Gandhi (Ahmedabad : Navajivan Mudranalaya, 1967), 4. 4. R.K. Prabhu & U.R. Rao, The Mind of Mahatma Gandhi, 4. 5. Rudolf C. Heredia, ―Interpreting Gandhi's Hind Swaraj,‖ Economic and Political Weekly 34, no. 24 (June 12-18, 1999): 1497. 6. Heredia, ―Interpreting Gandhi's Hind Swaraj,‖ 1497. 7. M.K. Gandhi, Hind Swaraj (Ahmedabad: Navajivan Publishing House, 1933), Ch. 19. 8. Heredia, ―Interpreting Gandhi's Hind Swaraj,‖ 1498. 9. Heredia, ―Interpreting Gandhi's Hind Swaraj,‖ 1498. 10. Bhikhu Parekh, Gandhi's Political Philosophy: A Critical Appreciation (Delhi: Ajanta, 1995), 165-66. 11. Heredia, ―Interpreting Gandhi's Hind Swaraj,‖ 1501. 12. Taraknath Das, Review of The Political Philosophy of Mahatma Gandhi by C.N. Dhawan, in Political Science Quarterly 62, no. 4 (Dec. 1947): 627. 13. C.N. Dhawan, ―Political Philosophy of Mahatma Gandhi,‖ The Indian Journal of Political Science 9, no.1 (January-March 1948): 7. 14. Das, Review of The Political Philosophy of Mahatma Gandhi, 627. 15. Gandhi, Hind Swaraj, Ch. 15. 16. Parekh, Gandhi's Political Philosophy: A Critical Appreciation, 156. 17. Heredia, ―Interpreting Gandhi's Hind Swaraj,‖ 1498. 18. R.K. Prabhu, Compiler, Democracy: Real and Deceptive (Ahmedabad: Navajivan Publication, 1961), 45. 19. Ramashray Roy, ed., Contemporary Crisis and Gandhi (Delhi: Discovery Publishing House, 1986), 114. 20. J.D. Sethi, ―Gandhi and Development: A European View,‖ in Contemporary Crisis and Gandhi, ed. R. Roy (Delhi: Discovery Publishing House, 1986), 229. 21. Heredia, ―Interpreting Gandhi's Hind Swaraj,‖ 1500. 22. J.D. Sethi, Gandhian Values and 20th Century Challenges (New Delhi: Government of India, Publication Division, 1979), 3. 23. Veena Rani Howard, Review of The Philosophy of Mahatma Gandhi for TwentyFirst Century, ed. by Douglas Allen, in Philosophy East and West 61, no. 1 (January 2011): 231. 24. Howard, Review of The Philosophy of Mahatma Gandhi for TwentyFirst Century, 235. 25. R.K.Prabhu & U.R.Rao, The Mind of Mahatma Gandhi, 4. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 24 26. A.K. Ghosal, ―A Glimpse of the Political Philosophy of Mahatma Gandhi and its Relevance to the Present Age,‖ The Indian Journal of Political Science 29, no. 3 (July-September 1968): 296-97. 27. Foucault's discussions on resistance to power is found in his book The History of Sexuality, Vol. 1. His extensive discussions on self-rule and government of the self can be found in the Third volume of the History of Sexuality, Care for the Self (1984) and also in his lecture series Government of the Self and Others (2010). 28. Derrida analyses the concept of deconstruction in his famous book, Of Grammatology (1976). It was translated from French to English by Gayatri Chakravorty Spivak. 29. S. Radhakrishnan, Mahatma Gandhi; Essays and Reflections on His Life and Work, (London: George Allen & Unwin,1949), 537. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 25 RELEVANCE OF GANDHIAN THOUGHT IN THE AGE OF GLOBALISATION Dr. Arpita Chakraborty Former Assistant Professor Dibrugarh University, Dibrugarh, Assam, India Abstract M.K Gandhi in the truest sense of the term was one of the first global citizens though deeply rooted in Indian tradition. The influence of Isha Upanishad, Patanjali yoga Sutra and The Bhagavad Gita as well as Ruskin's  Unto This Lust' gave base to the formation of his process. Today we are the co-partner of the term Globalisation. Within a fraction of second we get all important news and information from the remotest corner of the world, But the most dolorous fact of human life today is the degradation of values. Men have lost their natural love, affection , loyalty and trust . This is definitely erosion of values. This is the age of globalization and we are heading towards a materialistic world. Though globalization is supposed to bring material comfort and prosperity to many, it has some negative aspects also. The most concerning fact is that globalization has affected the value system most. The modern society of 21 st century has plunged in to intellectual confusion and spiritual chaos , emotional frustration. At this juncture, the thoughts and ideals of M.K. Gandhi are of great significance. If the universal brotherhood, social integration and amity is the goal of civilization ,than Gandhian ethics is a means to achieve it. Key Words: Globalisation, Sarvodaya, Trusteeship, Self-Sacrifice, Education system,, Bread labour. Objectives Therefore in this paper effort is being made to highlight the concept of sarvodaya ideology with some important philosophical ideas related to Sarvodaya such as the concept of trusteeship, bread labour, and education system in Gandhian thought in relevance to modern society. Methodology The study primarily based on the secondary sources. The methodology adapted in the study is descriptive and analytical, The information is collected from various books, journals, newspapers etc. Discussion The term Sarvodaya seems to have borrowed by Gandhi from‖ a Jain scripture written by Acarya Samantbhadra, who lived about thousand years ago‖ 1 . Gandhi's attempt to formulate an ideal social order in which violence, exploitation, discrimination, and oppression would have no place can be summed up in one word ―Sarvodaya‖, meaning  Welfare of all'.Gandhi's principle of Sarvodaya originated out of his reading of Ruskin's book ―Unto This Last‖. The word Sarvodaya literally means the welfare of all, but it implies as interpreted by Gandhi and his followers a balanced all round well being and development of all men. It means good life for all, not for majority .So, the ideal of Sarvodaya is implied in the word itself  Sarva' means  all' and  Udaya' means  uplift'. The key to this uplift for Gandhi is dedicated service to humanity. Sarvodaya is based on love, it proceeds on the faith that a Sarvodayi will also be prepared for maximum possible self-sacrifice for the good of others.Sacrifice according to Gandhi is an indispensable companion of love.‖ The test of love is Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 26 tapasya and tapasya is self-suffering‖ 2 . The end of all activities , social, or political, has to be nothing else but the upliftment of everybody. Sarvodaya, on the other hand , is based on the essential unity behind everything. Sarvodaya is a strong ideology for prevention of socio-economic ills of the society. It is based on Vedantic concept of spiritual unity of existence. This is in the life of an individual and in social life. He clearly says,‖I believe in Advaita. I believe in the essential unity of man, and for that matter of all that lies‖ 3 . This belief in the essential spirituality and goodness of everyman leads Gandhi to believe in the essential unity of mankind. Its purpose is the socio –economic development of all .The base of philosophy is commonness ,i.e, what is done not for any particular individual or group but for all. The main purpose is to create moral atmosphere in the society. Truth,non-violence, and purity are the foundations of Sarvodaya . It aims at adopting self-sacrifice for the sake of others, taking and giving to others. It is concerned with Gandhi's social ideas and ideal of community. In the word of Gandhi, it is casteless and classless society. Because the upliftmenmt of downtrodden poor was Gandhi's main concern and this he wanted to convey through his concept of Sarvodaya. Mahatma Gandhi , the pioneering votary of humanism, believed that man is the best fruit in the tree of evolution. For true humanism Gandhi wanted to cultivate and disseminate the education of the heart. He had profound love towards all the basic human values. Vasudhaiva Kutumbakam – everyone is my friend was the spirit which prompted Gandhi to fight for the establishment of human dignity. To Gandhi Sarvodaya means a liberated society , a Sarvodaya samaj . According to Gandhi , all the problems of faced by human beings are moral problems .The ideal of Sarvodaya insists upon the moral character as a solution to all evils , economic , social ,political . To realize others in oneself is the first lesson of Sarvodaya. Behind Sarvodaya ideology there are some important philosophical ideas which are related with the concept of Sarvodaya philosophy as propounded by Gandhi are as follows: Sarvodaya philosophy believes in God and this faith in God has a very important practical value. Firstly it implies brotherhood of man. Man's ultimate aim is the realization of God and all his activities , social ,political, religious have to be guided by the ultimate aim of the vision of God .The immediate service of all human beings becomes a necessary part of the endeavor simply because the only way to find God is to see him in His creation and be one with it. But identification with everything that lives is impossible without selfpurification; without self-purification the observance of the law of ahimsa must remain an empty dream . God can never be realized by one who is not pure of heart .Gandhi very often calls god love. The full implication of this description of God will be clear only when Gandhi's conception of love and ahimsa is fully grasped. God is present in everyone of us, and therefore, by a gradual process of extending love we can love everybody and thereby God himself. This kind of selfsacrifice –a sacrifice of the egoistic and selfish ways for the love and the good of others. A sincere faith in God will make man see that all human beings are fellow-beings and essentially one. Thus the love of God would turn into a love of humanity. It attaches impotence to the principle of trusteeship as implying the abolition of private ownership and the application of the principle of non-possession (aparigraha) to public institutions .Gandhi believes even the rich peoplethe so-called capitalists are after all human beings , and as such they also have in them an element of essential goodness that every man possess. If that element is aroused and if the capitalists are also won over by love, they would be persuaded to believe that wealth in their possession should be utilized for the good of the poor. Thus it is apparent that Gandhi's doctrine of Trusteeship is based on a sense of morality and love. This doctrine is nothing but a sincere working out of the theory of non-possession. , Material things are no doubt important ,but up to a point. A craze for multiplicity of goods cannot lead to contentment , peace and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 27 tranquility. ―It results in exploitation, enormous waste of nature's materials and human labour in and ever preparedness for war‖ 4 . Sarvodaya envisages a new humanistic society . Unless man cultivates values like love, sincerity, truth, an abiding sympathy etc, the emergence of a new society would only mere dream. Aparigraha means contentmentbeing contended with the necessities of life and not to pine for more .According to Gandhi aparigraha is to be practiced to the best of one's capacity because this does away with the cause of rift in social life and provides a solid foundation for a universal love to flourish. Gandhi is a man of masses and he believes in the principle of equality. So he envisaged education as an instrument for mass empowerment. As an idealist , he recommended free and compulsory education for children without considering their caste, creed, sex, etc. His education is also characterized with  education for all'. To make a balanced , harmonious , classless, casteless society, all should get equal opportunity, equal freedom to take education. He even strongly supported the the need of women education.Gandhi was not only a great leader or a philosopher but also a true social reformer. So he believed that any social reform must begin with the future generation and their education. His notable definition on education highlighted his educational philosophy. He says. ―By education I mean an all round drawing out of the best in child and man-body, mind and spirit‖ 5 . The goal of education according to Gandhi should be moral education or character-building and the cultivation of a conviction that one should forget everything selfish in working towards great aims . Another important aspect of Sarvodaya ideology is that in order to prevent social inequality is the one regarding quality of wages. This doctrine provides the basis of the economic structure of society. It is on account of wages that in-equality of all kinds result . Gandhi is aware that the equality of wages is a difficult ideal to realize . but he is confident that any step in this direction is a step in the right direction. Another way of eradicating social inequality according to Gandhi is the doctrine Bread Labour. The writings of Tolstoy, Ruskin along with the suggestions made in the Bible and The Gita suggested this idea to Gandhi. The Bible says, ―Earn thy bread by the sweat of thy brow‖ 6 . By,  Bread Labour' Gandhi means that in order to live man must work. It is essential for every man to realize dignity of labour and to think that at least for earning his own bread one must do some manual work. It stands for creating high moral character in the society. It is only possible by truth, non-violence, selfsacrifice and purity etc. In short it stands for the supremacy and absoluteness of moral values. It aims at adopting self-sacrifice for the sake of others. It is the best principle in Sarvodaya. Sarvodaya pleads for selfsufficient village communities. According to Sarvodaya philosophy, the best way to arouse goodness in man and to strengthen the moral forces in him is to have faith in him. Such faith in man is the very basis of education, which presumes man's capacity for moral development. As a philosophy of  humanism' Sarvodaya lays emphasis on the ethical aspect, because a moral life is essential for the attainment and maintenance of a spiritual life. Gandhi emphasizes on five important vows viz-Truth, Non-violence, Brahmacarya, Non-stealing, and Non-possession. These primary vows contain the essence for the correct working of a society. According to him the origin of society lies in man's realization that complete selfishness has no place in life. Therefore Sarvodaya is the all round consciousness of divinity .It awakens mankind to illuminate the differences of right and wrong. Sarvodaya advocates a simple decentralized economy. According to Sarvodaya ideal the economic growth and development must be harmonized with human values. He feels that our aim should be to concentrate on the Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 28 means for bringing about a good, peaceful and happy state in which every individual would be able to get equal opportunities and comforts .In the Sarvodaya scheme decentralization takes place through the organization of small-scale, cottage and village industries .According to him, our economy should be base on simple living, high thinking. The problem such as rapid growth of population, production ,and consumption pattern causing stress on natural systems, degradation and unemployment ,poverty, economic inequality, social injustice. We can be achieved and find out solution of this problems best suited to our needs through the Gandhian ways today. According to Gandhi self-sufficiency of villages, promotion of small and cottage industries, control on the import of consumption goods, improved agriculture etc, are some of the ways to reach the ideal of Sarvodaya. Gandhi formulated economic order in the context of this design of an ideal social order, a nonviolent, non-exploitative, humanistic and egalitarian society. Gandhi's concept of egalitarianism was centred on the preservation of human dignity rather than material development. Gandhian concept of development was very broad, encompassing not only economic but social and human development. Gandhi was of the opinion that human resources should be the focal point of planning and policies. Sarvodaya insists on the conversion of the individual. Its intention is to bring about, what Gandhi calls ,a change of heart. A good social structure can be established if and when there is an adequate moral development .Hence Sarvodaya gives priority to transformation of the individual. Sarvodaya today , does not represent a mere vision of or utopian notion but makes an attempt to re-orienting human mind to reconstructed human society. Sarvodaya seeks to build a new society on the foundations of old, spiritual and moral values of India and attempt to meet the challenges of the contemporary problems. Gandhi's educational thought as well as scheme of education is not free from criticism. This is the age of science and technology. Gandhi did not focus on technical education. But the relevance of Gandhi's concept of education cannot be denied even today .In identifying the aims and objectives all commissions and committities on education system followed literally his concept of all round development of the child. Gandhi's educational view based on the principle of dignity of labour is utmost relevant in 21 st century in India. Now unemployment becomes a burning problem in India. Educated youngsters also prefer colour job .Lack of interest in manual work increases the rate of educated unemployment. If people have interest and respect to manual work, then problems of unemployment will be solved to a great extent. In today's atomic age when human society is grievously endangered by excessive materialism, and individualism, Gandhi's concept of Sarvodaya is very much relevant .In the moment of crisis , to save humanity from intolerance and disintegration, selfishness, hatred ,aggression, disharmony and to establish peace has become a matter of greatest importance for the survival of civilization. It also helps to inculcates value education in society which is one of the burning problem in the present scenario of society. As long as human beings have polluted minds there will be no peace on earth. The world today is in a state of turmoil. We see blood-baths all over the world. Each and every person in planning to swindle another person. At this stage the concept of Sarvodaya has a great role in moulding our present unstable society. It is a dynamic philosophy which can make possible the advent of a radically transformed humanity. It pleads for the replacement of class struggle by the more rational theory of social goods and harmony. References: 1. Vettical Thomas, ―Gandhian Sarvodaya, Realising a Realistic Utopia, Gyan Publishing House , New Delhi,2001,p.11 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 29 2. Young India,12-6-22 3. Young India-4-12-24 4. Tandon Viswanath, ―Sarvodaya After Gandhi‖ SSS Prakashan ,Varanashi,1965,p-108 5. Harijan,31st July 1937 6. Bible,Book ofGenesis-(3:19) Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 30 GANDHI'S THOUGHT AND WORLD PEACE Sri.Bappa Sutradhar Ph.D Scholar, Department of Philosophy, University of Calcutta, 1, Reformatory Street, Kolkata. Abstract We are now on the threshold of the 21st century. World has developed in many spheres such as science and technology, social and political, religion and literature, culture etc. Yet, today humanity has reached at such a critical point, where people cannot live peacefully, they live in funks. The many hazards of modern civilization, increasing violence around us and disrupted political and economic programme make us more and more helpless. In the threshold of 21st century people only voice peace. This issue of peace does not mean only home peace but community peace, nation peace and world peace. The world peace as a matter of fact has been a necessary condition for progress. For establishment of world peace Gandhi's thought is the need of the hour. In the 21 st century's people consider that the major conflict can be solved through peaceful methods like persuasion, negotiations, meditation, peaceful dialogue, love and any constructive way. All these methods were also accepted and practiced by Gandhi himself in his day to day experiments. Mahatma Gandhi, the millennium man and a person of the 20 th century, a man with the weapon of truth and non-violence, a messenger of peace, the real follower of non-violence, clearly proved that the only solution of peace lies only in non-violent ways and not in any preconceived notion that is basically misguided. In this paper my observation is if we want to save humanity and sustain peace Gandhi philosophy of thought is inescapable. Finally I think that his thought of non-violence seeks out the humanity in all persons; it upholds human unity, brotherhoods, tranquility, and concord even in the midst of conflict of interests. The 21 st century so-called civilized world must think over it once again and there is no harm to seek the blessings of the Mahatma-The Man of the Millennium. Keywords: Different conflict, world crisis, World peace, 21 st Century and Gandhi's Thought Introduction In this world, all creatures want to live well and for this they spontaneously fight their obstacle. But their only purpose of being well is to get peace or pleasure. In this world, man is the best creature; they have reason for measuring good or bad, right or wrong, should be or should not be etc. Actually we are always searching for peace consciously and unconsciously. We know that without peace there can be no bliss. In Spite that, we do not genuinely work for peace. We profess to avoid conflicts but take to conflict like a duck to water. Today we see religion, science, technology and material progress that have been working for peace, but inevitably have all waged war. United Nations has Peace Corps and soldiers that are sent in different places to fight for peace. Iraqis are screaming peace as an alternative to war. So today peace is moving away from individual life, social life, nation and world life also. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 31 In the threshold of 21 st century people only voice peace, i.e. spreading harmony, universal brotherhood, love, compassion, equality and breeding solace in interpersonal and thereby in international relationships. This issue of peace does not mean only home peace but community peace, nation peace and world peace. The world peace as a matter of fact has been a necessary condition for progress. In the 21 st century people have realized that if we want to save humanity and sustain peace, Gandhi's thought is inescapable. His non-violence brings hope for the future of humanity. Everybody is looking forward for peace and dignified life and searching for the better alternative and way i.e. a possible way through non-violence. So, Gandhi becomes a global necessity for peace, prosperity, freedom, harmony and survival of the whole human race. Gandhi provides a new hope, new force and above all a new blueprint for human survival. He is a reminder of basic values which the modern world has forgotten, i.e. its basic culture of truth and non-violence. Some self-centered men have forgotten these basic values for their self-interest and they are crazy for guns, bombs and bloodshed. In such a situation, today people have become unscrupulous. We are spending more than one thousands billion dollars every week just to achieve the status of supreme power. But why are we all forgetting here that the war will neither abolish rather it will abolish us? Counter result of violence is always violence and it will give birth to hatred, anger, disrespect, bloodshed, revenge, jealousy, murder and constant fear. In this paper my ultimate aim is to establish how world peace is possible through Gandhi's non-violent way. Now we explain the significant of society in the basis of Gandhian perspectives. Gandhi and Social Change We are social beings and live in society. It is the training ground where people can try to learn the art of self development through disciplined, self sacrificing social participation. Gandhi thinks that people is the basis of all social progress. So he gave greater importance on individual than on any institutional devices. He believes in production by masses, do not belief mass-production. Gandhi's ideals society is based on the principle of Sarvodaya. Sarvodaya provides opportunity for the all round development of the individual and the society. According to him, society based must be on dharma, which should be free from the following seven evils:  Politics without Principles Wealth without work Pleasure without conscience Knowledge without character Commerce without morals Science without humanity Worship without sacrifice'. Gandhi consider that we can never solve any problem through by violence way. So he invented a new weapon i.e. non-violence. His philosophy of non-violence based on truth, love, justice and equality. Where there is nonviolence and selflessness, there are synonyms of love and rule. Gandhi's non-violence is the search for truth and his concept of truth is comprehensive, dynamic, all pervading and it is identical with love, God and nonviolence. His thought resolves round his notion of truth. All his ideas become meaningful and understandable only through his concept of truth. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 32 Gandhi realizes the fact that the exploitation of the masses can be extinguished by the exploited class itself, and therefore they put the burden of the programme of action on the shoulders of the exploited class. In this aspect, the non-violent resistance of Gandhi is based on the same sort of philosophical assumptions. Gandhi believed that no social conflict can be resolved unless the sufferers realize their suffering and strength; constitute themselves into a class, or an organization; refuse to cooperate with the evil; demonstrate their power to the evil-doers, or exploiters. Thus arousing of consciousness, continuing education, maintaining the unity of the sufferers and providing him with a powerful organization and leadership are the most essential phenomena in Gandhi's techniques of social action. In both these techniques, the struggle could not be successful, unless the objective conditions are matured, and the subjective activity is strengthened and intensified. The organizers and the participants should be willing to sacrifice not only their material comforts, but also their life. The basic aim of Gandhi's nonviolent revolution is to reform the individual at the moral level. He believes that most of the evils of modern economic system existed because we cooperated with them, or tolerated them. Cooperation with the good and non-cooperation with evil should be the duty of every citizen. Non-violence, for Gandhi, is not merely a personal virtue, but it is a social virtue. He believes that the only alternative to trusteeship would be bloody revolution, and put before the capitalist to make a choice between class war and trusteeship. He warns them: ―A violent bloody revolution is certainly one day unless there is a voluntary abdication of riches and the power that riches give and sharing them for the common good.‖ 1 The ideal society of Gandhi is based on the moral evolution of the individuals. Gandhi expresses the view that the ideal society may not be possible at the present stage of human development, but it may be possible in the course of human evolution. If people become genuinely non-violent, morally elevated, mutually affectionate, learn to cooperate voluntarily among them, and show aversion to anti-social activities, then the society will be elevated to a higher plane of culture. Gandhi's vision of ideal society is nothing but an expression of his striving for a just and perfect society, i.e., the Kingdom of righteousness on earth. Gandhi firmly believed that social change could lead to social work. Gandhi's social work is basically concerned with the reconstruction of society based on truth and non-violence and welfare of all-the last and the lowliest as its end. Hence it cannot ignore the problems relating to social adjustment and maladjustment, to catastrophic situations such as fires, floods, epidemics, famine and even wars, to social welfare needs of the people, as also the problems relating to social injustice, economic exploitation and political subjugation as it recognizes the inter-relatedness of the problems. The effort of Gandhian social work would naturally be to find out the basic causes and conditions out of which arise all such problems. The method of social action will then be directed towards the removal of those causes and conditions so that truth, non-violence and social justice could be given a practical shape in the reconstruction of the society. Gandhi's concept of Ramarajya also stands for an egalitarian, nonviolent democratic social order, wherein moral values pervade all spheres of human life. Politically, it is a form of stateless society, socially; it is a form of classless society, where all person are equally treated irrespective of caste, colour, religion, sex etc., and economically, it is form of socialist society, in which inequalities based on possession and non-possession vanish, because all wealth belongs to the society as a whole. We now explain the political problem that is the root cause of all problems. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 33 Political Problem and Gandhian Solution In the present world we see violence in all spheres of society. The foremost problem that afflicts our nation is that of corruption. Corruption has seeped into every pore of this country's life. From top to bottom, we are told by the media that they are soaked in corruption. It should be a matter of national shame to hear that India is rated as one of the countries in which corruption is all pervasive. Mr. T.N. Seshan rightly said that ―there is not even an inch of land in this country that is not wet by corruption,‖ and that the country had lost its character. 2 Corruption breeds violence and so has become all pervasive phenomenon in India. It is widespread and is found spreading in a frightening manner. There is hardly any area of activity that has remained wholly free from the impact of corruption. In fact, corruption has now been institutionalized and has become a commonly accepted way of life. This is the state of corruption in India today, a bleeding sore in the body politic. Today our nation is in great social disarray due to politics. During the vote every leaders strive to win and therefore, they follow some false expectancy policy for the voters and finally they follow unfair means. They do not think of people they just think of themselves. They promise to do many works for people before becoming leaders but after becoming leader they forgot all those promises and just search out for their profit only. We have seen that the vote bank politics divide the country. The greatest damage, however, has been done to social harmony by the valueless vote bank politics. Vote banks are sought to be created through caste alliance, communal appeal and interest articulation of the peasantry, slum dwellers or sub-nationalist groups. People have now been taught to assert for separate caste and communal identities and rights. Appeasing different caste and communal groups for their votes by all political parties has greatly undermined social and communal harmony. Encouraged by search special treatments, more social, economic and political demands are being made by different groups at the cost of others. Caste and communal violence has become order of the day and it poses a great threat to national unity. Therefore, not ideality; caste, apartheid, religious discrimination or separation, communalism is the main aim of politics in our country. It seems that it is an occasion during the vote, the political leaders start campaigning for confusion and misleading the people for their gain of votes. Thus, in this background Mahatma Gandhi's idea about the danger of corruption have assumed significance in the context of several issues facing Indian democracy today. Only four days before his assassination Mahatma Gandhi warned the country during his prayer meeting: ―The subject of corruption referred to by the correspondent is not new. Only it has become much worse than before. Restraint from without has practically gone. Corruption will go when the large number of persons given to the unworthy practice realizes that the nation does not exist for them but they do for the nation. It requires a high code of morals, extreme vigilance on the part of those who are free from the corrupt practice and who have influence over corrupt servants. Indifference in such matter is criminal. If our evening prayers are genuine, they must play no mean part in removing from our midst the demon of corruption.‖ 3 Unfortunately the warning went unheeded. Gandhi's uninvolved and reverberating voice of truth and compassion can still help to galvanize the country if the common man asserts himself. Gandhi saw clearly the moral degradation and cultural decay long back. His clear, firm and uncompromising stand on various issues should become guiding principles for us to save Indian democracy. Mahatma Gandhi's noble idea of a society based on the principles of truth and non-violence and which upholds ethical actions and moral conduct, is what one must strive for the betterment of our country. Gandhiji had once said that whenever Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 34 there was difficulty in solving a problem he had prescribed a talisman, which is at that particular moment thinks of the protest in the country and how his problems can be solved. It means that the administration will be fair and just in its action so that the people can have faith and trust in it. It is high time for the country to change the chemistry of politics, and work for the promotion of constitutional democracy on Gandhian lines. Otherwise, if the present state of affairs is allowed to continue unabated, then India will soon be entering a Dark Age of her own making. In this position, how Gandhi will help us to mitigate our contemporary problems? For resolution of political conflict in the 21 st century along with non-violence Gandhi's principles of Sarvodaya, Satyagraha, Swadeshi and Swaraj is also very necessary and utmost important in the present world. We know that Gandhi's democracy stands for Sarvodaya and it can be interpreted as the ―awakening of ours and all.‖ And Sarvodaya is related to achieving the highest level of self-realization in which one sees one's manifestation in all others. India should seek inspiration from the values enshrined in the idea of Sarvodaya. India can get rid of the problems of corruption, criminalization of politics and casteism by following the underlying principles of Sarvodaya Society. Gandhi used satyagraha as a political weapon to fight injustice and exploitation and for redressal of grievances. According to Joan V. Bondurant, satyagraha provides key to an understanding of Gandhian political philosophy. Satyagraha is interpreted as non-violent direct action by the techniques such as non-cooperation, civil disobedience, fasting and other forms of nonviolent direct action, which do not exhaust the content of satyagraha. Satyagraha is the relentless pursuit of truthful ends by non-violent means. Satyagraha wins by resulting in the conflict resolution and attempts to find a higher truth and persuades the opponent not to triumph over him. 4 By resorting to the techniques of Satyagraha as taught by Mahatma Gandhi individuals and groups can organize the people and draw the attention of the government and masses on issue of communalism, terrorism, nexus between politicians and criminals, poverty, population explosion, malpractices in election, misuse of government machinery etc. for the revival of democratic institution. At a personal level also lot of people can work and take up local issues along with national issues. To operationalize the  Satyagraha for better polity,' it would be desirable to bring like-minded people and NGOs under one umbrella to fight against the wrong deeds of corrupt legislators and executive who are responsible for creating mess in Indian polity. At the same time the spirit of Swadeshi should be the surest means for solving the economic problems of India. Today Swaraj means elimination of poverty and hunger, equality between classes and sexes, freedom from fear, and hope for a better future. The Swaraj of Gandhi's dream remains a dream unfulfilled. Today we can pledge to return to Gandhi's dream. If we do, we can say with utmost confidence and conviction that we would be on the road to achieving real Swaraj. Today, we have entered the third millennium through a gate of fire. Today If we face the problems, like as before in the 20 th century, such as religious, social, economic, communalism, and also innumerable conflicts, untold suffering, and unimaginable crimes, people turn to Gandhi. In the 21 st century we consider that Gandhi as is peace maker, apostle in entire field and he is an internationalist in every turmoil situation and his principle of non-violence we can vouch-safe of peace. World crisis and Gandhi If we want to talk of non-violent resistance, we will have to find out appropriate methods of resistance. Gandhiji used such means as civil disobedience, Satyagraha, etc. for this purpose. Even today we sometimes hear about Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 35 their use. Gandhi had his own concept of the strategy of all types of warfare-ground , air, naval and nuclear threat-relative merits and demerits of non-violent and violent resistance, purity of means and the end of warfare, character of a soldier and his involvement and duties, essential training of army, the use of army in independent democratic India, the size of army, defense expenditure, non-violent resistance against aggression, terrorism and nuclear warfare etc. he had the broad views about all concerned of the armed forces. Today's nuclear weapons contain a lethal potential that will make even the atom-bombed Hiroshima and Nagasaki appear to mere shadows. Sarvodaya Peace Movement demanded cessation of production of atomic weapons. It holds that production and possession of these weapons is a crime against humanity. It also demanded that all nuclear powers-USA, USSR, UK, France and China declare they will never be the first to use nuclear weapons. The movement commended China for having adopted this ―no first use‖ policy. It also commended the then USSR which had adopted the same policy. Further, it appealed to the USA to declare that they would not be the first to use nuclear weapons. The movement welcomed the positive outcome of the Geneva Talks in which the Secretary of State of the United States, Mr. George P. Shultz and the Foreign Minister of the follow-up talks to be held in the future and hoped that they would produce concrete measures to speed up arms control. 5 Gandhi was ideologically the champion of peace and non-violence. His entire framework of philosophy was basically guided by peace and non-violence. Defense and armed forces was also no exception. However, for Gandhi peace and non-violence was merely a means, though he believed in equally and purity of means and the end. But it does not mean that he wanted to sacrifice the end for the sake of means. No doubt, he preferred nonviolent resistance but in case it is not workable he does not hesitate to accept even the violent means to achieve the goal. In any case he does not choose cowardliness against the violence. He never likes to surrender to the aggressor so as to avoid violence. He loved nonviolent not for the sake of it, but as a means to transform into a better world. Hence, ideologically Gandhi's thoughts on defence and armed forces have never been unpractical or outdated. Gandhi was in favour of a neutral free India. That is why India has been following the policy of non-alignment without being aligned with either of the military blocs. This is the impact of Gandhi on today's defence. Besides, Indian army is basically a defensive force as it has never attacked any one so far. Hence, there is hardly any difference between Gandhian concept of ―peace force‖ or ―non-violent army‖ and the armed forces of today's India. India has not yet signed the NPT. It does not mean that India wants to be an aggressive nuclear power. The way nuclear policy is being followed in the region and the world cannot be acceptable to any sensible country like India. Besides, nuclear weapons are not only offensive but also a tool of deference as it has been successfully preventing third World War so far. So, India's policy towards NPT is not anti-Gandhian. It is sacrilegious to associate the names of Buddha or Gandhi is support of having an atom bomb. When the tests had occurred, the code word was ―Buddha Smiles‖. This is culturally reprehensible. Buddha or Gandhi is symbols of peace and compassion. Gandhi is on record to decry the manufacture of atom bomb. Hence to say that had Gandhi been alive, he would have blessed it, it is the greatest insult to Gandhi. Gandhi was against all teams of violence, what to speak of atom bomb. Science of war leads to dictatorship pure and simple. Gandhi had invented the  moral equivalent of war' in the form of Satyagraha. 6 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 36 Gandhi's idea of Peace-making is holistic and more practical. According to him life is rational and a unity. It cannot be divided into watertight compartments called spiritual and material. He was not a visionary but a practical idealist. To him, the religion of non-violence is not meant only for the Rishis and saints, it is meant for the common people as well. As we come close to the dawn of the 21st century, we come to realize that the Gandhian perspective peacemaking finds greater acceptance. His was the first experiment of systematic nonviolent resistance in the social sphere. Gandhi is not alive today but he lives in the hearts and minds of millions of Indians. His idea always inspired India which can be applied to each concrete situation in context of the changing scene in India and the world. Gandhism is not a doctrinaire or dogmatic creed but a dynamic philosophy that can be applied to complex and concrete problems including national defense, security and warfare. Gandhi's Thought for Ending world Puzzle Nobody can predict their future. Only we can create it with our thoughts. One thought can change the pattern our lives. Sometimes society, nation, the whole world can transform with just a thought. A happy mind creates a happy world; an ill-tempered person has an angry world. A small mind is focused on petty, insignificant things. A mature mind sees beauty and grandeur in the universe. If our environment is not conducive, we cannot go out into the world to change it. We cannot achieve greatness with a small mind or narrow minded. To achieve excellence, we do not need more degrees, better skills or enhanced connections. For this we need our better thoughts and this thought can bring prosperity, happiness, togetherness and unity among the peoples or nation or entire world. Gandhi was a man whose thoughts inspire to all people for upgrading their thought. His thoughts can solve any puzzles or conflict in the 21st century's world. For ending world crisis he gave a great deal of thought to the masses. As for example, ● Act locally and think globally ● A calculating mind cannot attain self-realization ● A true pacifist is a true Satyagrahi ● Ahimsa and truth are as my two lungs ● Ahimsa is an attribute of the brave ● Ahimsa is not a policy with me, but a creed, a religion ● Ahimsa is the farthest limit of humanity ● As we approach our ideal, we became more truthful ● Better to die once than to die daily ● Character is more eloquent than speech ● Confession of error works like a broom, sweeps away filth. Confession does no less ● Cowards have no sense of justice ● Death is a friend, which bring deliverance from sufferings ● Education, which does not mould character, is absolutely worthless ● Fearlessness is the first requisite of spirituality, etc.7 There are so many thought that Gandhi can bring world peace. However, all these thoughts based on his philosophy of non-violence and truth. Gandhi himself says, ―I have nothing new to teach the world. Truth and Non-violence are as old as the hills. All I have done is to try experiments erred and learnt by errors. Life and its Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 37 problems have thus become to me so many experiments in the practice of truth and non-violence . . . In fact it was in the course of my pursuit of truth that I discovered non-violence.‖ 8 The philosophy of non-violence that has been developed through much of the 20 th century has made an indispensable contribution to all theories of legitimate revolutionary social change. Gandhi himself says-if one lacked the courage to fight injustice through nonviolent means, then one should pick up a gun. He understood that a nonviolent world order is not only a spiritual commitment on the part of persons everywhere but must be institutionalized both politically and economically in the form of democratic world government and federated democratic government at all levels of governing. Gandhi made clear if you want real democracy on earth, real economic justice, and prosperity on earth we will have to institutionalize nonviolence. With today's system of militarized sovereign nations state and vast disparities between extreme wealth and extreme poverty, we have pervasive institutionalized violence. This violence requires the military to enforce its global system of injustice and exploitation. Gandhi offers four pillars for the sustenance of Ahimsa. Such as-Sarvodaya, Swaraj, Swadeshi and Satyagraha. Sarvodaya is the core among these pillars i.e. the practice of economic, political, moral justice for all. It based on the idea that the earth is having sufficient to satisfy the need of all but when it comes of satisfying the greed of a single man it complains of paucity. Swaraj, the idea of self-rule celebrates the freedoms born of the self-discipline necessary for Sarvodaya. Swaraj demands maximum power for self-organization and self-rule by people within their-families, neighborhoods, villages and bioregions. We assume full responsibility for our own behavior and for our communities. Swaraj celebrates personal freedom from poverty and all forms of domination. At the heart of Swadeshi is honoring and celebrating local economy, with people enjoying a right livelihood from the gifts of the natural resources. Swadeshi is people-centered economics-the soul of ―Small is Beautiful.‖ Satyagraha is a compound of two Sanskrit nouns, satya (Truth), Agraha (Firm Grasping). Satyagraha means  Truth Force',  Soul Force' or as Martin Luther king Jr. would call it  love in action.' Satyagraha has often been defined as the philosophy of nonviolent resistance most prominently employed by Mahatma Gandhi, in forcing an end to the British domination. It is not a preconceived plan for Gandhi. Even in his life culminating in his ―Brahmacharya Vow‖, prepared him for it. Satyagraha is a moral weapon and the stress is on the soul force over the physical force. It aims at winning the enemy through love and patient suffering. It deals with an unjust law, not by crushing, preventing or thinking revenge against the authority by adopting coercive measures, but to convert and heal it. It is an ornament of those people who are strong in spirit. A person not having doubts regarding his convictions or a timid person cannot do it. Satyagraha teaches the art of living as well as dying. Love is unshakable i.e. firmness are its indistinguishable countries. It is uniformly apply to all, irrespective of age and sex. The most important training in Satyagraha is mental, not physical. According to me these four pillars of nonviolence are enough to resolve any conflict. And yet the question of Gandhi's relevance remains controversial. There have always been critics, who have viewed and continue to view Gandhi's approach as naïve, utopian, escapist, negative and completely irrelevant. There are even Gandhi admires who submit that he was relevant to what was happening in South Africa and India in the late nineteenth and first half of the twentieth century, but has limited or no relevance for a 21 st century of shrinking decentralized villages and new, interconnected, global structures of corporate economic, military, and media power relations. By way of contrast, the authors in this volume, while not romanticizing Gandhi or the past and while cognizant of changing contemporary contexts, submit that Gandhi's thought and action are significant, relevant, and urgently needed for addressing problems of the 21 st century. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 38 In fact, Mahatma Gandhi lives, worked, fought and died for peace, equality and respect for all human beings, tolerance and respect for all religious faiths and ethnic groups and settlements of differences (whether personal, national and international) by dialogue and discussion. The ongoing discussion and analysis can be concluded with a remarkable observation about Gandhi's nonviolence and its efficacy made by Mr. Terry Michael Tracy, a prominent thinker, a Gandhian follower and author of world famous work  The Meaning of life'. His remarks must be taken in the right spirit. He says that we all believe on planet Earth. However, everyone steps to a different drummer. The beat many of us hear is certainly one of non-violence, but that is what we want and like. In tune with this statement, we find Pope Francis, who delivers the traditional Easter Speech in the Vatican City on Sunday, 21 April, 2019. He highlighted conflict in the West Asia, Africa and the Americans and demanded that political leaders put aside their differences and work instead for peace. However, the question arises that how can people practicing violence become the part of a nonviolent world? How can they be changed and brought in a world without violence? Can they be changed with the same methods which they have been adopting and following? Like Gandhi, Mr. Terry Michael also believes that they must be having the burning desire to cross their line in their inner hearts. Accordingly, we know a world without violence but we dare to embrace the same serenity, humanity, patience, religious tolerance, faith in truth and non-violence which Gandhi had embraced for a peaceful world? And if we can understand this message of Tracy, there should be no doubt in our minds about the application and efficacy of Gandhi's non-violence in the present or even future contexts. In this respect, Gandhi himself used to say that the music was already in the flute but only those could bring out the music who knew how to play the flute. His message is simple but loud and clear, meaningful and wonderful. Accordingly, the choice is between existence and non-existence. The 21 st century so-called civilized world must think over it once again and there is no harm to seek the blessings of the Mahatma-The Man of the Millennium. References: 1 Pandey, Ashutosh, Relevance of Gandhi In 21st Century, Abhijeet Publications, Delhi, 2010, p.141. 2 Dutta Mishra, Anil, S. Narayanasamy, World Crisis and the Gandhian Way, (Concept Publishing Company, New Delhi, 2009), p.71. 3 Dutta Mishra, Anil, S. Narayanasamy, World Crisis and the Gandhian Way, (Concept Publishing Company, New Delhi, 2009), p.78. 4 Veerraju, Gummadi, Gandhian philosophy Its Relevance Today, Decent Books, New Delhi, 2009, p.175. 5 Narayanasamy.S, The Sarvodaya Movement Gandhian Approach to Peace and Non-violence, Mittal Publications, New Delhi, 2003, P.98. 6 Pandey, Ashutosh, Relevance of Gandhi in 21st Century, Abhijeet Publications, Delhi, 2010, p.181. 7 Dutta Mishra, Anil, S. Narayanasamy, World Crisis and the Gandhian Way, (Concept Publishing Company, New Delhi, 2009), p.p.281-282. 8 Lal, Kumar, Basant, Contemporary Indian Philosophy, Motilal Banarsidass Publishers Pvt. Ltd., Delhi, 2005, P.107. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 39 MANAGEMENT GURU : THE GANDHIAN MODEL Dr. Geeta Mehta Adjunct Professor K.J. Somaiya Centre for Studies in Jainism Mumbai Shakespeare has said, ―Some people are born great, some people achieve greatness and some are greatness thrust upon them‖. To give examples ; the incarnations in Hindu mythology are born great like Rama, Krishna, Buddha etc., Some people achieve greatness by their effort like Karna, Bhishma, Gandhi, Vinoba, Martin Luther King, Nelson Mandela etc., while in some cases greatness is thrust upon them e.g., J. Krishnamurti, Dalai Lama, kings and queens etc., Gandhi was one who achieved greatness through his efforts. The three facets of his life shaped his management qualities. 1. His family life:- (a) Gandhi was brought up in a Joint family and learnt to stay with the people of different likings and temperament from childhood. (b) In London he tried to form the club of vegetarians, discussing the benefits of vegetarianism. The three vows taken at the request of his mother were abstaining from wine, woman and meat which saved him from any bad company and form the company of the people of his liking. (c) In South Africa, he went on widening his family. He went there for a legal work of a Muslim entrepreneur. He came in contact of other entrepreneurs. Not only that, but he started living with his coworkers who were Jews and Christians. A British Jew Mr. Henry Pollack lived with him learning about his religious and revolutionary ideas. (d) He enlarged his family so much that from South Africa, he wrote a letter to his brother that he has sent Rs.60000/so far. Now, he will spend his Income for his larger family here in South Africa. His larger family in South Africa consisted of Phoenix Ashram and Tolstoy Farm. Gandhi was to come back to India as his legal work was over but in the farewell Meeting he saw a newspaper where it was reported that only Christian marriages were to be considered legally valid. Non-Christian and non-registered marriages stood null and void. Consequently, many Indian wives and Children were turned illegitimate. Gandhi discussed the far-reaching impact of this law in the meeting; and the people gathered there requested him to extend his stay to solve this problem. Thus, started the movement of civil disobedience. He managed it successfully because the purpose of his civil disobedience was to abolish an institution or a system that worked against human values and humans. He did not charge a single pie for this because this was a social service for human values. Deeply aggrieved over the order passed by the cape Union Supreme Court undermining the sanctity of Indian customs based marriages, Gandhi organized in protest a large-scale civil disobedience across the provinces of Transvaal and Natal. He inspired women also, including his own (so-called) uneducated wife with the explanation of this law and it's far reaching effect over a cup of tea. Mass mobilization was witnessed on an unprecedented scale. On November 6, 1913, Gandhi was the first to be arrested. In early 1914, negotiation between General Smuts and Gandhi started and an agreement was soon reached under the Indian Relief Bill. This was first massmovement led and managed by Gandhi. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 40 (e) His concept of larger family did not allow him to settle with his own family at one place in India. He started with Sabarmati Ashram and then Sevagram Ashram involving the lovers of Non-violence having social service and independence of India as their mission. 2. The second factor which influenced his leadership and management power is Legal Profession. (a) Deep interest in legal profession helps one to understand human nature thoroughly. It opens up good as well as bad facets of human nature before the advocate. Gandhi had deep faith in God revealing good facets of human nature. His faith is restated in our motto.  Satyameva Jayate'Truth only triumphs. (b) Moreover, legal profession is not mechanical; it gives scope for intellectual development learning about the complexes of human problems. He tried and managed to solve the quarrels outside the Courts rather than fighting in the court wasting time, money and energy. He settled majority of cases outside the court. He was convinced that the settlement of a dispute by mediation, reconciliation and / or arbitration outside the jurisdiction of court is less time consuming, less expensive for both the parties and less burdensome to the one liable to pay compensation. (c) He considered facts to be very important because facts are 2/3 laws. The mass movements led by him in Champaran (Bihar), Millworkers at Ahmedabad, Dandi-march for salt. Himalayan blunder for Chauri-Chaura mishap--l all these were managed after studying facts and evaluating them. His motto was ―we must not think of starting mass civil disobedience unless we are sure of peace being retained.‖ Gandhi focused on a holistic approach; he viewed management as a synthesis and not analysis. Gandhi tried all means and methods to persuade the Government to review the salt law, to no avail. So he embarked upon civil-disobedience to register his protest and solicit the co-operation of millions of people across the world. It was small step for man, but a giant leap for mankind.‖ His holistic view of management made him to develop the idea of production by masses rather than massproduction. For supplementing the meagre earrings of the workers on agricultural land, he provided them the spinning wheel an indigenous piece of equipment for weaving yarn and making cloth. 3. Journalism was the third factor in shaping Gandhi's personality as a Management-Guru. Gandhi was a fervent thinker, a prolific writer, an eloquent speaker and an excellent communicator. He edited his journals of Indian Opinion in South Africa in 1904, Young India (1919 to 1931 with Guajarati edition, Navjeevan), Harijan for 45 years in 3 languages. He did it in a hostile regime but did it in all earnestness. He was a powerful mass communicator and a fearless journalist. Through these journals, he had dialogue with his readers. Communication has unique place in the practice of good management. Gandhi wellinformed people of his ideas, programmes and plans. (i) His writing was simple, direct and forthright. He was economical and effective in his choice of words and studiously precise in his expressions. His communicationoral or written--was clear, concise and crisp, hence effective. His friends, followers and even critics and adversaries were his messengers. (ii) He has stated, ―My newspapers became for me a training ground in self-restraint and a means for studying human nature in all its shades and variations. Without the newspapers a movement like Satyagraha could not have been possible.‖ 1 (iii)In addition to reaching people through mass-media which was possible, he went on touring, meeting people and talking face to face with as many as possible undertaking journeys by road, train and walks. Satyagraha, Padayatras, Fasts and Prayer Meetings were impactful means of communication for him. The examples of Satyagraha were Champaran, Kheda, Bardoli, and Quit India. The Padayataras of Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 41 Transval and another Dandi for salt are well known. He took up fasts to open the temples for Harijans in 1932 and one man boundary force in 1947 in West Bengal. His everyday prayer meetings were quite inspiring. On 3 rd Feb 1946 half a million people were present in his Prayer Meeting. (i) With economy of words, his messages contained soul searching questions and heart wining answers. Prof. Ram Pratap remarks that Gandhi succeeded in reaching close to the people by combating all barriers to communication viz, language, distance, ego, perception, motive and hierarchy. Even the most sequestered and deprived communicates of that time were netted close to him since they felt blessed and protected beside him. 2 He firmly believed that the management must solicit workers' consent on the issues and matters that concern them directly or even indirectly since they stake their fate in the success and failure of business. This is amply proved through his initiatives for mediation and arbitration in disputes of workers and mill-owners in Mumbai and Ahmedabad. All these factors led to synthetic personality in his case. It shaped him as a good manager. He led 3 mass movements in India of 1920-22 Non-cooperation, 1930-32 salt march and 1942 of Quit India movement. He managed to balance on two wings (1) Constructive work for the rearrangement of Indian Economic programme and to rejuvenate the village Industries. It gave the work to the empty hands and food to their bellies. (2) Political movements for the independence of India. He also managed to build a second rank of leadership from different parts of India and the world. Dr. Martin Luther King remarkably said about Gandhi, ―If humanity is to progress, Gandhi is inescapable we may ignore him at our own peril.‖ 3 It is true that Gandhian leadership and the Gandhian thought, techniques and vision are inseparable. The impact of his persona was so deep and irresistible that it changed the mind sets of the people not only of this country, but of the world at large. He showed them a new method of non-violent and non-invasive management and how to settle difference and grievances through dialogue, persuasion and passive resistance.‖ 4 Management Skills: Gandhi had developed management skills of his own due to a different vision. One of the components of his management skills is transparency. He wrote a letter to Viceroy Lord Irwin before his salt march in 1932. He was very much methodical. He led Champaran Satyagraha in April 1917, pleading of an unknown, illiterate, indigo peasant. He developed humane approach and insisted on ethical means to achieve objective. The objective of all non-violent struggles is to arrive at a mutually acceptable agreement and never the defeat, much less the humiliation of the opponent.‖ By adding honesty and transparency to his strategic management and treating his adversary with deference, Gandhi made a confluence of two divergent views, and thus ushered in a new domain of management artifactethical strategy. 5 .He had firm belief that only just and non-violent means would lead to a just and harmonious society‖ . The world rests on the bed rock of Satya (Truth) and peace will come when Truth is pushed and Truth implies justice.‖ In him, there was a confluence of many loves, nonviolence on one hand and courage, action, determination, transparency and sacrifice on the other. Prof. Ram Pratap writes in his introduction of the book about his management power that without any official position and power, Gandhi remained an unchallenged and unmatched leader who controlled the psyche of millions of people from all rungs of the Society, soliciting their unflinching support for about half a Century.‖ 6 The learned leaders like Jawahar Nehru, Sardar Patel, Rajgopalchari, Rajendra Bahu were amazed by the mass movements led by Gandhi. Shaukat Ali Zinnah was also amazed and therefore somewhat afraid of Gandhi's leadership. In short time, Gandhi had become the undisputed king of congress having generated a mass popular following and sidelined traditional politicians.‖ Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 42 Though the field of his operation was complex and vast, he still demonstrated an exceptional managerial prowess and a unique managerial finesse. 7 Prof. Pascal Alanin his book on  Gandhi's outstanding Leadership Indispensable qualities of a leader counted by Johan Maxwell 8 1. Character 2. Charisma 3. Commitment 4. Communication 5. Competence 6. Courage 7. Discernment 8. Focus 9. Generosity 10. Initiative 11. Listening 12. Passion 13. Positive attitude 14. Problem solving 15. Relationships 16. Responsibility 17. Security 18. Self-discipl ine 19. Servant hood 20. Teachabi l i ty 21. Vision is the first in order of importance Gandhi's Vision was very clear where he accepts Ahimsa as a Creed. By combining Truth, non-violence and self-suffering, he fashioned his innovative Satyagraha Strategy. Non-violence is the weapon of the strongest and the bravest. ―Physical force is transitory even as the body is transitory. But the power of the spirit is permanent, even as the spirit is everlasting.‖ The components of Gandhi's leadership ―A leader of his people, unsupported by any outward authority: a victorious fighter who always scorned the use of force: a man of wisdom and humility who has confronted the brutality of Europe with the dignity of the simple human being and thus at all times risen superior‖. Albert Einstein (Pascal's book). Johan Galtung writes,―Gandhi has a future all over the world. That future should not only be seen in terms of what happens or what might happen in countries and the world.‖ Qualities of leadership with examples of Gandhi's life:  Compassion, dedication and determination: Due to his compassion, Gandhi gave a talisman in one of the last notes left behind by him in 1948 expressing his deepest social thought. He was dedicated to India's unity and preservation of its partition so much that for this purpose he had 14 meetings with Jinnah. His determination made him to fast unto death in Sept 1932 over the British grant of a separate electorate for untouchables. 9 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 43 All the three qualities were seen when he visited Calcutta to stop communal killings on 15 th August 1947 Organizational skills and Charisma:  A British Lord Murray has said about Gandhi ―He is a man whom guns cannot frighten, whom money cannot buy, whom woman cannot seduce.‖ The main reason for Gandhi as a management Guru is self-management. As prof. Ram Pratap points out. (i) A person unable to understand and analyze the self and unable to exercise self-management, is invariably seen failing to appreciate the importance of the human factor in management. Precept not preaching and action not acting, makes a real impact on the people's minds. (ii) A thermodynamic function called entropy (physics/ chemistry) of a system is inversely related to the orderliness in the system and it has a natural tendency to increase. What logically follows is that if a system were left to itself without any managing or controlling force, it would per se degenerate into a state of increasing randomness and disorderliness. 10 Before managing the Ashramites, community or society, Gandhi managed himself. The first management started with the Vows taken by him before his mother. He has said in his book,  Ashram observances' that the Vows keep one free. Once you have decided to observe a particular vow, you are free to move within that circle. As body is an integrated whole along with mind so is the society. If body is governed by an enlightened state of mind i.e., conscience which is endowed with justness and reasoning combined with kindness, sacrifice and compassion, it keeps checks and balances to the functioning of mind and body's activities and actions. The factors which influence self-management are self-introduction, self-actualization, self-abnegation, selfrepentance and self-confession. Self-analysis is necessary for self-management and for Self-analysis we need to examine ourselves critically and objectively .Edward Thompson remarked very correctly about Gandhi, ―Not since Socrates has world seen his equal for absolute self-control. 11 Confession is an age-old method of self-inspection and selfmanagement which Gandhi practiced from his childhood by confessing to his father for the theft committed. Gandhian Management: The Paragon of Higher Order Management by Ram Pratap And as I went in deeper, I got convinced more and more of his eminently high managerial calibre and global management values, which he applied in human resource management and organizational development for constructing a new society of higher order, where ethics and human values find respectable place in interactions and business transactions. 12 The importance of the human factor in contemporary management can be seen in its finest form in Gandhian management. His humanitarian canvas was so global, and clarion call for natural justice was so intense, that he became an institution by himself much before the world discovered this reality. The three cardinals of Gandhian philosophy, truth, love and non-violence, are so coherent, cohesive and cofocal, that all together they stand like a solid rock. The absence of even one breaches the wholesomeness of the structure. 13 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 44 We need to transform our mind-set from passion to compassion, from antipathy to empathy and from individuality to plurality in order to understand the expounded meaning of love. 14 References: 1. Quotation by V. Sundaram from the article  Mahatma Gandhi as a journalist'Ram Pratap, p. 2. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1 st edition, 2009, P.72. 3. Gandhi's outstanding Leadership by Pascal Alan Nazareth, Bangalore: Sarvodaya International Trust, 2006, p.76. 4. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1 st edition, 2009, P. xiv. 5. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1 st edition, 2009, P.97-98. 6. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1 st edition, 2009, Introduction, p. xviii. 7. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1 st edition, 2009, Introduction, p. xviii. 8. Johan Maxwell Bangalore : Sarvodaya International Trust, 2006, P. 1 9. The last phase Vol. II, 1958, p.65. 10. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1 st edition, 2009, P.44. 11. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1 st edition, 2009, P.48. 12. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1st edition, 2009, Preface. 13. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1st edition, 2009, Chapter one, The Kernel Of Gandhian Management, p. 4. 14. Gandhian Management: The Paragon of Higher Order Management, Ram Pratap, Mumbai: Jaico Publishing House, 1st edition, 2009, Chapter one, The Kernel Of Gandhian Management, p. 6. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 45 SPIRITUAL GLIMPSES OF EDUCATIONAL WISDOM IN GANDHIAN NAI TALIM Dr.Ferosh M.Basheer Principal KTCT College of Art and Science University of Kerala Abstract Mahatma Gandhi being a greatest thinker, philosopher, and one of the greatest teachers of mankind emphasized education is for an all round development of the best in students life mentally and spiritually. According to him the development of child's personality is more important than mere factual knowledge. He believes in lifecentered as well as child centered education. Knowledge of God, self-realization, spiritualization and oneness with God are the ultimate aims of education and our emphasize should be upon all those subjects which consider our own country, our people, our life and our physical and social environment. For that the methodology of co-relation, teaching through crafts, learning by doing, learning by living and learning through self-experience should be the part of learning process. His education philosophy, especially the concept of Nai Talim is more practical as well as spiritual in its core. This article is the reflection of spiritual wisdom in Mahatma Gandhi's education philosophy. -------Gandhiji introduce education as the most important thing in our life. Education is the concentration of mind and it also seeks from the real knowledge. When we analyze we can understand that the word education derived from the Latin word  Educare' which means to bring up or to nourish. This fact is stressed by Gandhiji by .According to him, it is a dynamic process which can bring comprehensive changes in a person. Ie., the Knowledge which can leads to man's physical as well as spiritual development. Most important educational quest according to Gandhiji is to seek truth within oneself. Gandhi has attached prime importance to the vow of truthfulness. He has identified truth with God and it is not mere static but a dynamic principle. In Gandhiji's opinion, Truth can be known by every person by means of his inner voice. Everyone, even the wicked, knows what truth is and what is untruth. Truth is hidden within us. There is an inmost centre in us all, where truth abides in fullness. Every wrong does knows within himself that he is doing wrong, for untruth cannot be mistaken for truth. Truth should be the very breath of our life. Role of right education is to reach this stage of reality. Non-violence Truth is inseparably bound up with Truth. According to Gandhiji Truth is the end and nonviolence is the means. They are so intertwined and are impossible to disentangle and separate them. They are like the two side of a coin. Means to be means must always be within our reach, and so ahimsa is our supreme duty. Non-violence is not a garment to be put on and off at will. The abode of non violence is in the heart and it must be inseparable part of our very being. Factual education system always gives Non-violence a literally meaning that is non-killing. Gandhi has, however, taken non-violence in a broad sense. Truth is synonymous with non-violence as it is through ahimsa only that one can see and reach the truth. The search for truth cannot be carried out without the observance of non-violence. Non-violence is very natural to man as it is the law of the human species. It is this law of non-violence which distinguishes man from beasts. Spiritual the role of education is to create human beings with these ideals of truth and non violence. As Gandhi's political system is based on the consideration that there is an element of goodness Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 46 essentially present in every man, there is the need of a proper education which would be able to bring out this element of goodness.. Therefore, individuals have to be trained and educated in such a manner that this goodness has to articulate in them. Therefore, the goal of education, according to Gandhi, should be moral education or character-building and the cultivation characters based on truth, compassion and love. Gandhiji's Nai Talim realized the peripheral reality of education and its goal in order to help individuals to find an identity in the society. Education to a larger extent gives a constructive social relationship for increasing the standard of life and enabling a good living system. The essence of the educational process, as we conceive it to be in our democracy, is to make the young adult aware of the opportunities that are open to him or her and to enable him to make intelligent choice between them as well as to fit himself for life and work in one or other of the established roles. It is hoped that he will accept enough of the culture of preceding generation to give his society continuity and stability. However, it is also necessary that he should reject enough of it, and create sufficient of his own instead of shaping it and in his own way, to preserve the element of spontaneity that gives it life. We sometimes feel alarmed by the spectacle of the circular process of self-perpetuation which our educational system has established. Knowledge is power, it is true that knowledge gives power, the possession of power adds to one's moral responsibility. There are educationists who do not seek to explain the whole nature of man in terms of the structure, social or economic, of societies he builds, neither do they devote themselves to the erection of vast edifices of concept and thought, the application of which to the world around is highly dubious, save as providing a framework of beliefs amounting to a pseudo-science or religion, explaining away rather than truly explaining the dilemma of the contemporary social life. Nonetheless, one finds that these possibilities, evident as they appear to be are, often, strangely neglected today. Gandhi. Education must be shaped and fashioned as a potent force to reverse the process from seeking pleasure, acquisition and violence of self-control, sharing and caring and compassion. Gandhiji's Nai Talim is the way for refining the best out from a student. Body and mind is interrelated. True education of the intellect can only come through a proper exercise and training of the bodily organs. An intelligent use of the bodily organs in a child provides the best and quickest way of developing his intellect. By spiritual training Gandhi mean education of the intellect. Proper and all-round development of mind, can take place only when physical and spiritual faculties of the child is educated with practical wisdom. Spiritually, the ultimate aim of Gandhiji's philosophy of Nai Talim is to seek the pursuit of happiness by leading a life based on Truth and Non violence. The purpose of education is to seek full potentiality physically, mentally and spiritually relying on two cardinal virtues of Truth and Non Violence. It provides a dignity of labour by a total transformation. The transformation which create a person fearless one. Spiritually he will be Lokasangraha, who will be working for the welfare of the humanity. So education does not means mere accumulation of knowledge but it is a mean for character Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 47 formation as well as inner goodness. Bibliography: 1. Aggarwal. J.C., Theory & Principles of Education [New Delhi: Vikar Publishers, 1972] 2. Agiarwal .R.C., Political Theory Principles of Political Science [NewDelhi S. Chand and Company Ltd NewDelhi, 1989] 3. Agnihortri. V.K., Indian History and Culture. [28th edition Allied Publishers Private Ltd, New Delhi, 2013] 4. Basant Kumar Lai, Contemporary Indian Philosophy [New Delhi : Motilal Banarsidas Publishers Pvt Ltd, 2010] 5. Bipan Chandra, India's Struggle for Independence [Published in Viking by Penguine Books, 1989] 6. Devswaroop Vpadhyay, History of Education in India [New Delhi : Wisdom Press, 2002] 7. Gangrade.KD., Gandhian Perspectives on Education [Gandhi Smriti and Darshan Samiti, New Delhi 1997] 8. Grover.B.L., The New Look of Modem Indian History [S.Chand Company Ltd, New Delhi, 1983] 9. Lavanam Gora, Gandhi as we have known him [New Delhi : Gyan Publishing House, 2005] 10. Mukhi.H.R., Gandhian Thought [Gandhian Philosophy] [SBD Publisher's Distributors, New Delhi] 11. Nirmala Tandon, Contemporary Indian Ethics [Mumbai : Published by English Edition.] 12. Ram Nath Sharma, Political Philosophy [Kedamath RamNath New Delhi Publications, 1994] 13. Ravindra Kumar, M.K.Gandhi in The Beginning of 21st Century [New Delhi: Gyan Publishing House, 19111 14. Romain Rolland, ―M.K.Gandhi‖ [Catherine D.Groth, Trans by Shivlal Agarwala & Co.Ltd Publisher, Agra.] 15. Sailendra Nath Sen., History of the Freedom Movement in India1857 1947 [New age international New Delhi Publishers, 2009] 16. Saxena.K.S., Gandhi centenary Papers [Publications Divisions Council of Oriental research, Bhopal,] 17. Sumit Sarkar., Modem India 1885-1947 [New Delhi by Macmillan India Ltd., 1983] 18. Vatsyayan., Social Philosophy [Delhi, Kedamath Ramnath 1988-89] 19. Verinder Grover., Mohandas Karam Chand Gandhi, [New Delhi A Biography of his vision and ideas] [Deep and Deep Publications, 1998] Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 48 MAHATMA GANDHI'S CONTRIBUTION TO WOMEN'S EMPOWERMENT IN INDIA Dr. Jayita Mukhopadhyay Associate Professor and Head, Department of Political Science, Women's Christian College, Affiliated to University of Calcutta, 6 Greek Church Row, Kolkata. The weak can never forgive. Forgiveness is an attribute of the strong. ⁓ Mahatma Gandhi As India and the world celebrate the sesquicentenary birth anniversary of Mahatma Gandhi, one of India's noblest son and a great inspirational and transformative figure revered world wide, the remarkable contribution of Gandhi in India's freedom struggle, his relentless struggle to protect the lives, honour and dignity of his countrymen in the face of terrible oppression, his advocacy of truthful and non-violent ways of achieving socio-political objectives through the unique method of Satyagraha must be revisited to keep alive the priceless legacy of Gandhi. Among his myriad contribution to the regeneration of India, special mention should be made of his contribution to the empowerment of its women folk, who had long been victim of a highly patriarchal, misogynist society which had kept women confined within the boundaries of domesticity, made them get smothered under oppressive social and cultural mores, and had denied them any scope of making their presence felt in the outer world. Gandhi through his thoughts and praxis changed the social status of women considerably, urging society to accord them due respect and recognition of their qualities and abilities, which have fundamentally transmogrified their lives and have paved the way towards further empowerment of Indian women. This paper takes note of the steady evolution of Gandhi's views about women from a regressive patriarchal mode to a more liberal, progressive one, his deep seated respect for his mother and wife who were responsible for this transformation of Gandhi's views about women to a great extent, Gandhi's propagation of an unique approach to political struggle which according to many analysts, is intrinsically feminist in nature and Gandhi's active role in facilitating women's participation in various social movements and political struggle aimed at India's freedom and rejuvenation. At a very tender age, Gandhi was deeply impressed and stimulated by his mother, Putli Bai's kind, compassionate nature and her unwavering piety. He wrote in his Autobiography,  The outstanding impression my mother has left on my memory is that of saintliness. She was deeply religious. She would not think of taking her meals without daily prayer. She would take the hardest of vows and keep them without flinching. Illness was no excuse for relaxing them.' This moral strength and absolute devotion to one's belief left an indelible mark on the impressionable Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 49 mind of young Gandhi and taught him the lesson of being focused on one's mission and staunch in adhering to one's chosen path. Gandhi married at the age of thirteen. Initially, he assumed the role of a domineering husband, in tune with prevalent social practice then. However, as the years passed, she became his active partner and supporter in all his activities and Gandhi started respecting her abilities, her indomitable spirit, her fortitude, her patience, optimism and other significant qualities. Gandhi himself admitted that he learnt the technique of nonviolent passive resistance from women, especially from his wife. It was Kasturba's passive resistance against Gandhi's unreasonable actions and attitudes, both as a man and husband that compelled him to change himself from a domineering husband to an understanding one; thereby realizing the spirit of equality and acting upon the principle of mutual consideration. In his autobiography, My Experiments with Truth, he has discussed at length his inner transformation from an authoritarian husband to an understanding companion. Gandhi, in several of his other writings, admitted that the transformation was an arduous process. He exercised authority on Ba (as Kasturba was affectionately refereed to) not only physically but mentally as well. But Ba's passive resistance and firm admonition of Gandhi's immoral action brought Bapu to his senses and made him realize his fault. (Sinha: 1994) Thus, by his own admission, his immense faith in women's Shakti (power) came from his experience of his mother and his wife. Over the years, in his social and political endeavours, he came to accord women the status of equal partner of men. He became deeply aware of the unjust treatment of women by their men folks across caste and communal divide, and urged for the restoration of their honour and dignity. In a letter written to Raj Kumari Amrit Kaur from Wardha on 20-10-1936, Gandhi wrote:  If you women would only realize your dignity and privilege, and make full use of it for mankind, you will make it much better than it is. But man has delighted in enslaving you and you have proved willing slaves till the slave and the slave holders have become one in the crime of degrading humanity. My special function from childhood, you might say, has been to make women realize her dignity. I was once slave-holder myself but Ba proved an unwilling slave and thus opened my eyes to my mission.' (Gandhi:1936) It took several years for Gandhi to overcome the forms of sexism, classicism, and racism that he internalized as a young man, but being open to new ideas and experiences, he made enormous progress. While considering women as equal partners of men, endowed with similar mental qualities, he nevertheless, was initially in favour of only basic education for women, as in his estimation, they were to reign supreme in their own domain, the home. Not only did Gandhi automatically accept the secondary status of the woman vis-a-vis the social identity of her husband or father but he went on to say, "I do not envisage the wife, as a rule, following an avocation independently of her husband." But Gandhi was not a bigot, but a true leader who understood the changing dynamics of Indian society, was quick to unlearn things taught to him by a rigidly orthodox society and adopt new ideas which kept emerging under the influence of western education, like equal status of men and women. In one of his later day writings, Gandhi Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 50 postulated, "Men and women need to be educated equally in housework because the home belongs to both". By 1940, he had provided modifications to his earlier more generalized approach to women's contribution to public life. In an issue of the Harijan of that year, a reader asked a very pertinent question about the rising participation of women in activities outside the home. The question was: The awakening of civil and political consciousness among Indian women has created a conflict between their traditional domestic duties and their duty towards society. If a woman engages in public work, she may have to neglect her children or her household. How is this dilemma to be solved? Gandhi replied that  more often than not a woman's time is taken up, not by the performance of essential domestic duties, but in catering for the egoistic pleasure of her lord and master and for her own vanities. To me this domestic slavery of the kitchen is a remnant of barbarism mainly. It is high time that our women kind was freed from this incubus. Domestic work ought not to take the whole of a woman's time.' This was definitely a departure from his earlier position and shows that Gandhi was taking a more compassionate, just approach towards Indian women's desire to be a part of India's historic battle for freedom and socio-political rejuvenation, while not frontally challenging the basic normative structure of Indian society and the institution of family. The late Kamaladevi Chattopadhyay, a well known freedom fighter, political and social activist, an effective constructive worker, and motivator of India's cultural renaissance asserted that while the progressive status of women in the freedom movement was amply propelled by male social reformers and Gandhi, it was actually the advocacy of women and their increasing assertiveness which influenced leaders like Gandhi to be more open and accommodative towards women's greater participation in public life. Gandhi was also deeply concerned about the miserable lives of poor, ignorant village women, and he urged them to participate in the activities of local Panchayat so as to learn the tricks of collective decision making and get acquainted with the conduct of public affairs. Gandhi's vision of Sarvodaya, the welfare of all through cooperation and trusteeship in the economic sphere, equal participation in the political sphere, and mutual aid in the social sphere without regard to caste, class or gender, naturally incorporated the welfare of Harijans, women and all marginalised sections of society. Thus, empowerment of women was part of Gandhi's larger vision and mission of ushering in a new society based on justice and equality. Through his advocacy of women's equal rights and attempt to reach out to the poorest segments of India's women population, Gandhi came to develop a bond of empathy with these women. Poor women understood what he was saying because he spoke in the religious pantheon and referred to the facts of caste and gender. Rajkumari Amrit Kaur echoing this aspect of Gandhiji's personality observed:  We found him not a "Bapu" wise father, but what is more precious, a mother, whose all embracing and understanding love makes all fear and restraint vanish.' According to many analysts, carefully crafted, subtle and complicated doctrine of political resistance in the form of Ahimsa and Satyagraha, developed and actually applied by Gandhi in Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 51 India's freedom struggle and thereafter replicated by many great activists fighting for civil liberties in different part of the world, from Martin Luther King, Nelson Mandela, to Aung Sung Suu Chi, actually present a unique, feminist approach to politics. Politics and social life has always been associated with masculinity. It is concerned with power struggle, coercion, war, greed, selfishness, domination, bloodshed, hatred, deceit, cruelty and above all violence. They are masculine values and incapacitate women to participate in it as they are against the feminine character. In modern times, capitalism and imperialism became great sources of dehumanizing colonial people. A vivid description of this had been given by R.P. Dutt in India Today showing how industrial-capitalist-imperialism of Britain destroyed the Indian economy. Gandhi's magnum opus Hind Swaraj echoed the same sentiment. He called modern civilization as "Satanic civilization." Fascism and Nazism, the twin most devastating phenomenon of modern times have created immense havoc for human kind by creating jingoist militaristic politics of masculine culture which eclipsed all that has been soft, humane, subtle, or can be characterised as feminine. The communist regimes promised a world free from exploitation, but built on bloodshed and regimentation, the new system was destined to collapse like a house of cards. Gandhi offered alternative approach to social and political resuscitation through his concepts of Ahimsa (nonviolence) and Satyagraha (steadfast adherence to truth) He made the profound observation that the woman is the incarnation of Ahimsa: ahimsa means not just non-violence but infinite love, which again means infinite capacity for suffering. Gandhi further noted that only woman, the mother of man, shows this capacity in the largest measure, she shows it as she carries the infant and feeds it during nine months and derives joys in the suffering involved, and nothing can beat the suffering caused by the pangs of labour. Hence, Gandhi had the strong conviction that women could become the leaders in Satyagraha which required the stout heart that comes from suffering and faith. (Iyer:2000) Gandhi sometimes inflated the term ahimsa to include all the moral virtues, he equated it with humility, forgiveness, love, charity, selflessness, strength, nonattachment and innocence. Similarly, he stretched himsa or violence far beyond its ordinary usage to include trickery, falsehood, intrigue, chicanery, and deceitfulness, in short, all unfair and foul means. Gandhi's long time follower and disciple, CC F Andrews also posited that Gandhi's concept of ahimsa was the defining feature of his thoughts and actions. Gandhi believed that the truth of all life on this planet and of God himself is to be found in the principle of sacredness of life and refusal to use violence. Influenced by the sublime tenets of ancient Hindu scriptures, Jainism, Buddhisim, Christianity and other religions, Gandhi held on to the strong belief that violence is not the attribute of God. And Gandhi firmly advocated that women, as creators of new lives, were embodiments of Ahimsa and most suited to pursue non-violent way of political struggle.(Andrews:2013) Though Gandhi used the word passive resistance and satyagraha interchangeably, he felt strongly about significant differences between the two, expressing his preference for satyagraha. He noted that passive resistance may be offered by the emotionally weak people, but satyagraha is offered from a position of moral strength and hence there is lesser possibility of abandoning it before the objective is fulfilled. There is no place of love in passive resistance, but a satyagrahi has unwavering faith in and love for the moral self of Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 52 the opponent, hoping for its eventual victory over the evil tendencies. Satyagraha forbids use of violence even in a situation when those practising it have decided advantage in using force. Satyagraha may be offered to one's nearest and dearest to facilitate a change of heart. Besides, in passive resistance, an idea of harassing the other party is always present, while in satyagraha, there is not the remotest idea of injuring the opponent. Gandhi affirmed that satyagraha, unlike passive resistance,  postulates the conquest of the adversary by suffering in one's own person'. Gandhi was firm in believe that women are capable of resisting evil without any feeling of hatred and retribution towards evil doer and hence were most suitable not only to practice Satyagraha but also of leading their menfolk in practising this unique approach to political struggle. For Gandhi, Satyagraha was also a creative force, which would lead to a new society, as it would liberate both the oppressed of their bondages and the oppressors of their need to behave inhumanly with others and women, as creators could effectively carry it through. (Suhrud: 2008) Gandhi had admitted that he had designed his strategy and chosen his particular forms of struggle very consciously and deliberately, so as to encourage women's participation in them. He wrote:  My contribution to the great problem (of women's role in society) lies in my presenting the acceptance of truth and ahimsa in every walk of life, whether for individuals or nations. I have hugged the hope that in this, woman will be the unquestioned leader and having thus found her place in human evolution, will shed her inferiority complex.' Indeed Gandhi's advocacy of nonviolence created favourable condition for mass participation of women in all the movements he launched. They came out from home instead of hiding in fear, as they usually did when the movements were violent. Nevertheless, there were some occasions when Gandhi suggested women to play a supportive role in political movements. The case in point is the famous Dandi March of 1930. Gandhi wanted to keep women out from the core group of 79 Satyagrahis to break the salt law. The women however resented it. Gandhi pleaded with the women that there were other reasons to exclude the women from the movement than their frailty, that he did not want to give opportunity to the British administration to accuse the Satyagrahis that they used women as a shield to protect themselves. Women did agree with Gandhi's plea and Mrs. Sarojini Naidu did participate in the Dandi March, and large number of women also associated themselves with Gandhi's civil disobedience movement by breaking the Salt Law. In Andhra, bands of village women walked miles to carry away a handful of salt. During the Civil Disobedience Movement, Gandhi asked women to play a leading role in his call for boycotting foreign cloth and liquor shops and women whole heartedly responded to this call. Women who had never stepped unescorted out of their homes, who had till then stayed in purdah , became a familiar sight as they stood from morning to night outside liquor shops and opium dens and stores selling foreign cloth, quietly but firmly persuading the customers and shopkeepers to change their ways.(Chandra: 1989) In Quit India movement also, as well as in Gandhi's myriad activities for the upliftment of the down trodden, women participated enthusiastically, shedding the prejudices of patriarchal mores, and exhibiting enterprise, grit and determination. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 53 Conclusion: Though some critics like Ketu Katrak maintains that like other Indian social reformers, Gandhi reinforced British liberal and imperial policies since he did not challenge women's subordinate position in the patriarchal family structure, one must appreciate that given the highly orthodox social milieu prevailing in India during freedom struggle, what Gandhi achieved was almost revolutionary as he legitimised women's right to be out in the public space in their own capacity as active agents of social and political struggle and gave them honour and dignity, thereby tremendously facilitating Indian women's journey towards further empowerment through acquiring right to education, work, right to take independent decisions and the freedom to act upon them. Women of contemporary India are much indebted to Gandhi for giving them the chance to become the arbiters of their own destiny. Bibliography: Books:  Andrews, Charles F: Mahatma Gandhi: His Life and Ideas, Mumbai: Jaico Publishing House, 2013), pp86-97.  Chandra, Bipan: India's Struggle for Independence, New Delhi: Penguin Books, 1989, pp 275-76.  Iyer, Raghavan N: The Moral and Political Thought of Mahatma Gandhi, New Delhi, Oxford University Press, 2000, pp 216-17.  Sinha, Shyama: ―Kasturba Gandhi and the Mahatma‖, in Kasturba and Women Empowerment, ed. Savita Singh, New Delhi: Gandhi Smriti and Darshan Samiti, 1994, p. 84. Journals:  Gandhi, Mahatma: Harijan, 1936.  Suhrud, Tridip : ―Singur vivad ke daur me Mahatma Gandhi‖, Hindustan, Muzaffarpur, 2 October 2008, p.8. Websites:  Gangrade, ―K. D: Gandhi and Empowerment of women Miles to go‖, https://www.mkgandhi.org/articles/Gangrade.htm, Accessed on 16.06.2019  Jaitly, Jaya : ―Gandhi and Women's Empowerment‖, https://www.mkgandhi.org/articles/Jaya%20Jaitly.htm.Gandhi, Accessed on 16.06.2019  Saxena, Kiran: ―Gandhi's Feminist Politics, Gender Equality and Patriarchal Values‖, https://www.mkgandhi.org/articles/Kiran%20Saxena.htm, Accessed on 16.06.2019 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 54 NON-VIOLENCE AND SATYAGRAHA: GANDHIAN APPRAISAL DR. KRISHNA PASWAN ASSISTANT PROFESSOR DEPARTMENT OF PHILOSOPHY SILIGURI COLLEGE, SILIGURI ABSTRACT The concept of non-violence gets its present import due to the teachings and movement of M. K. Gandhi. In a narrow sense Gandhi's non-violent movement can be seen as a strategic war against the British rule. However, Gandhi's non-violence is something more than this. Nonviolence, for Gandhi, is the ethical principal that should guide a human being in all aspects of his or her life. On the other hand, Gandhi's philosophy of truth is a guiding principle of every walk of life and which is very intimately related with non-violence. The seeker of truth is satyagrahi and Satyagraha is a process in which someone can attain goal through nonviolence resistance. Author, in this article tries to clear the exact meaning of violence and satyagraha and later on discuss the relation between nonviolence and satyagraha following Gandhi and make out his own conclusion. The principle of non-violence is not a new concept. It has been preached from times immemorial. In the history of man we come across many sages like Socrates, Jesus, and Buddha who preached and practiced non-violence. Gandhi had been inspired by their life and teachings and tries to apply the technique of non-violence to every walk of life. Etymologically ahiṁsā is composed of three words: a (not) hiṁs (to kill or injure) and a (nominal suffix). So the literal meaning of ahiṁsā would be non-killing of living beings. In ancient times it also means refraining from inflicting physical injury even though mere injury does not cause death except in extreme cases. It's original meaning not to injure. This is more general than the literal meaning of non-killing. Negative aspects of non-violence: The usual meaning of ahiṁsā is non-killing. Most often its meaning is made broader by emphasising that non-killing is merely one example of ahiṁsā. Ahiṁsā, then, is conceived as non-injury. In any case, ahiṁsā is conceived as the opposite of hiṁsā. Gandhi accepts this and adds much more to its content. He also accepts that hiṁsā means causing pain or killing any life out of anger, or from a selfish purpose, or with the intention of injuring it. Refraining from doing all this is ahiṁsā. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 55 Violence, according to Gandhi, was committed not only by actions but by thought also. In this world, all living beings are equal, to hurt anyone of them is violence even a thought of hurting them is an act of violence. Most of the people believe that not harming anyone is ahiṁsā but according to Gandhi, it is only an apparent meaning of it, ahiṁsā is much more comprehensive principle. Malicious thought is violence, hastiness is violence, and false speech is violence and so is hoarding an object request by the majority. The root meaning of violence comes from the Latin word 'violentia', meaning vehemence, a passionate and uncontrolled force, the opposite of a calculated exercise of power. Traditionally the word meant "to prevent some object, natural or human, from its natural cause of development" and "to exceed some limit or norms‖. Political theories of eighteenth centurylike Locke, Rousseau, and Montesquieu--agreed that violence could not regenerate people or society and unlike later political philosophers, set limits to the justifiable province of violence. Violence can be of many types such as: technological, economic, business, political, radical and police violence. Sexist, racial, ethnic, personal, anomic, and psychogenic, assassination, terrorism and political murder are some of the different kinds of violence. Men committed violence on the basis of some reasons. First of all personal interest: the violence committed in the process of eating etc. has personal interest because it provides strength to our body. And the second is violence committed for the betterment of an individual of if wound is aggravated, then doctor will operate it to cure the infected part. This cannot be termed as violence as the doctor has operated the infected part so that this infection does not spread to other part of the body. Positive aspects of non-violence: Besides these negative aspects of ahiṁsā, Gandhi describes it as active love and extensive pity. Romain Rolland has described it as infinite patience and unlimited love. From this point of view anger, hatred, revenge etc. are alien with the concept of ahiṁsā because all these are indirect form of violence. Together ahiṁsā and hatred cannot find place in our heart. In this emotional interpretation of ahiṁsā which incorporates Buddha's pity and compassion, Mahāvīra's compassion and happiness and Hinduism's stress on mercy towards creations. Every religion accepts the existence of soul in all living beings, this any type of violence is irreligious. Love in the form of ahiṁsā is genesis of all virtues. The arisen of compassion, sympathy, benevolence, tolerance, pity etc., lies in love only. So ahiṁsā is a positive state of love, of doing well even to the evil-doers. But it does not mean helping the evildoer to continue the wrong or tolerating it by passive acquiescence. On the contrary, love-the active state of ahiṁsā requires you resist the wrong-doer by dissociating yourself from him, even though it may offend him or injure him physically. Gandhi does not approve of non-violence in the sense of non-killing merely. Hatred, he affirms, is wrong at anytime and anywhere. He repudiates the principle of clinging to life in all circumstances. This implies a stranger sense of hierarchy of the life than is demonstrated by the Jainism. Gandhi's non-violence is not essentially regard for all biological life; it is rather the nonexploitation of sentient creatures. The concept of 'creature' is thus a rule limited to those beings Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 56 who are able to suffer and thus have a complex enough nervous system. The method of non-violence is not a passive or inactive method. It is an active force, much more active and powerful than the use of deadly weapons. A person who wields deadly weapons gets tired after some time and he long for rest so he will be inactive for some time in a day. Whereas a person who uses the method of non-violence will never reties since non-violence is not an eternal weapon. Non-violence leads to Sarvodaya type of society. Non-violence is opposed to the philosophy of utilitarianism. Utilitarianism is a theory of the greatest happiness of the greatest number. According to this theory some people are bound to be neglected. Even the least man in society should be given utmost care. Non-violence leads from Antyodaya to Sarvodaya. So the final goal of non-violent society is Sarvodaya. Non-violence and Satyagraha: The word  Satyagraha' was coined for use in the South Africa campaign in 1908, and is made up Satya and Agraha. But what does Satyagraha mean? Satya means truth, which is very similar to love. Both truth and love are elements of the soul. Agraha means firmness or force. This implies the activity of resistance of struggling against. Satyagraha may therefore be characterized as Soul Force, Love Force or Truth Force. It is a clinging to truth, no matter what. Under no circumstances can the Satyagrahi hide or keep truth from the opponent. Such a one is obligated at all times to be honest, open, and frank in dealing with opponents. One can demonstrate the power or force of truth only if she indicated herself to truth. No matter the cost, one must follow the truth, even as he endeavours to be truthful. The Gandhian technique of Satyagraha which inculcates Agraha or moral pressure for the sake of truth is a natural outcome of the supreme concept of truth. If truth is the ultimate reality, it is imperative for a votary of it to resist all encroachment against it, and it is his duty to make endless endeavours for the realization of truth through non-violence. A votary of God, that is the highest Truth and the highest reality, must be utterly selfless and gentle and should have an unconquerable determination to suffer for asserting the supremacy of spiritual and moral values. Thus alone can he vindicate his sense of devotion and loyalty to truth. Satyagraha also implies an assertion of the power of the human soul against political and economic domination, because domination amounts to a denial of truth since he takes recourse of falsehood and manipulation for maintaining itself. Thus, Satyagraha is the indication of the glory of human conscience. Conscience reinforces the non-violent battle for the victory of truth. Gandhi said: ―Satyagraha is essentially a weapon of the truthful. A Satyagrahi is pledged to non-violence and unless people observe it in thought, word and deed, I cannot offer mass Satyagraha‖ i His campaigns of non-violent resistance or Satyagraha as he preferred to call them, were effective weapons in his hands, and have been emulated elsewhere. In order to essence the usefulness and limitations of Satyagraha it will be helpful to examine the degree of acceptance which Satyagraha received among Gandhi's supporters; the way in which the concept of Satyagraha developed, and the theoretical and the practical basis of Satyagraha. This will Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 57 indicate the significant connections between  Western and Christian' sources and Satyagraha, and the interaction of Hindu and Christian ideas which was involved in the technique. Gandhi had been immensely influenced by the story of King Harischandra enshrined in Indian legends. Harischandra's absolute and perfect loyalty to truth was accepted by him as the vindication of a great norm. Prahlada is a great example of perfect Satyagraha. Socrates and Jesus Christ also practised this law of suffering for truth. Gandhi, in his writings, often used the words  Satyagraha' and  ahiṁsā' interchangeably, presumably because it appeared to him that Satyagraha was simply the application of the ancient idea of non-violence which is ahiṁsā. In what follows the Gandhian was of using these two terms is continued. Strictly, however, ahiṁsā should be used to refer to the Hindu, Jaina and Buddhist concepts of non-violence; whilst Satyagraha, a word coined by Gandhi, should be used for the technique of non-violent action applied to social and political situations. The technique of Satyagraha was moulded by Gandhi in South Africa, where he went as a remarkably raw and untried barrister to represent the interests of an Indian business concern in1893. It came as a shock to Gandhi to realise how disadvantaged Indians were in the South Africa at that time. When the initial case for which he had gone to Africa was over, Gandhi stayed to organise Indians in opposition first to the Bill which sought to deprive Indians of the right to elect members to the Natal Legislative Assembly, and later to other disabilities under which they laboured. This work kept Gandhi in South Africa for the most of the intervening period until 1914, and it was during this time that the word Satyagraha was invented and the technique it described began to evolve. Satyagraha campaigns can be dated from 1906, when Gandhi and his fellow Satyagrahis began a campaign against an Ordinance of the Transvaal Legislative Council. On returning to India after his long exile Gandhi quickly became involved in Indian Congress politics and campaigns to secure better conditions for peasant-farmers, mill-workers and others. Through these activities his national reputation grew. His concept of Satyagraha continued to develop, and his ideas on this and other subjects became increasingly well-known. His Satyagraha campaigns included that against the Salt Tax in 1930, which was perhaps the most trenchant example of the combination of Satyagraha and civil-disobedience on an issue carefully selected to achieve maximum publicity, embarrassment to the Government, and national interest and support for the movement as a whole. Sometimes Gandhi's Satyagraha is confused with the Passive Resistance advocated by Quakers. Passive resistance also, generally includes the movement of the suffragettes and the resistance of the Non-conformist. Gandhi has cited three examples of Passive resistance in his Satyagraha in South Africa. (i) The opposition offered by the Non-conformists against the Education Act passed by British Parliament; (ii) the opposition offered by the suffragist movement; and (iii) the techniques of confrontation of the spirit fighters of Russia. But there are three vital differences between the western theory and practice of passive resistance and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 58 Gandhi's Satyagraha. To begin with Satyagraha is a more dynamic force than passive resistance because it contemplates prolonged mass action in resistance for injustice. Secondly, passive resistance may be compatible with internal violence towards the enemy. But Satyagraha stresses continuous cleansing of the mind and has no place for hatred. It emphasizes even inner purity. In the chapter ―Satyagraha vs. Passive Resistance‖, in his Satyagraha in South Africa, Gandhi points out that passive resistance may be offered alongside of arms. But Satyagraha and physical violent resistance are absolute antagonists. Satyagraha goes beyond passive resistance in its stress on a spiritual and moral teleology because the final source of hope and consolation of the Satyagrahi is God. Hence Gandhi wrote: ―Satyagraha differs from Passive resistance as the North Pole from the South. The latter has been conceived as a weapon of the weak and does not exclude the use of physical force or violence for the purpose of gaining one's end, whereas the former has been conceives as a weapon of the strongest and excluded the use of violence in any shape of form.‖ ii It must, however, be maintained here that in the early days Gandhi himself called his movement as  passive resistance' and his workers as  passive resisters'. The ethics of Gandhi's non-violence requires a different response. If the victim is a Satyagrahi, and thus has been trained in the discipline of non-violence, he should willingly and lovingly submit, and endure the vicious attack with Soul-force and be willing to forgive his attacker, even as Jesus forgave his persecutors. The faith of the disciple of non-violence should be in God, who will provide the power and strength needed to endure the unearned suffering. Satyagraha is the opposite of passive resistance. It involves direct, non-violent action by an individual or group. The Satyagrahi wishes to rid society and the world of its social evils by way of Love-force rather than by violent means. Proponents depend upon God for their power and strength. Once they catch the spirit of Satyagraha they are willing to die at the hands of opponents rather than defend themselves. Non-violence is active and not passive, in the sense that it directly confronts evil-doers and evil social structures. It is also dynamic in the sense that the disciple of non-violence is always engaging in mental and spiritual training in order to be prepared to do what Soul-force requires. In addition, non-violence has redemptive qualities. Gandhi himself made this point. ―The man who adopts the weapon has to direct it against the evil, not the evil-doer, a very difficult thing to do without a continuous process of self-purification. At the same time, he has to see that it does not inflict violence on the other side, but is content to invite suffering on himself. Suffering, deliberately invited in support of a cause which one considers righteous, naturally purges the mind of the Satyagrahi of ill-will and removes the element of bitterness from the antagonist.‖ iii As a spiritual and ethical idealist, Gandhi believed in the moralization of public administration to make it patterned, more and more, on the basis of non-violence. He wanted to Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 59 reform the structure of modern political life. If Swaraj could be achieved by non-violence then the Swaraj-policy had to be increasingly based on the principle of ahiṁsā. Gandhi was sure that eventually, the force of violence would be replaced by the overpowering authority of justice, truth and peace. To this extent, his view is analogous to the views of Kant, Spencer, Cobden and Bright who generally believed that the progress of reason, individuality and right will lead to the nullification of power politics and the realization of the ethical state based on peace. But the failure of the hopes of the eighteenth and nineteenth century optimists of liberal humanism, peace, progress and cosmopolitanism makes the sceptical of those plans and formulas which wants the battle of peace to be won in the hearts of human individuals. The human heart is not an isolated factor in the world but is one variable in a complex web of several mutually related factors. The role of objective social, economic and political forces is immense. Hence, I think that the battle of peace has to be fought not only in the individual human soul but deliberate attempts have also to be made to transform that defiled and polluted political structure which exploits the human heart by means of domination, constraint and propaganda. The ending of poverty and the imperialism is imperative. The change of human heart has to proceed simultaneously with the change of the social and political structure. Notes and References: i. The Story of My Experiment of Truth, p 355 ii. The Story of My Experiment of Truth, p 355 iii. Mahadevan and Ramachandran (edited),Gandhi: His Relevance for our Times, Gandhi Peace Foundation, New Delhi, 1967p 121 Bibliography: 1. M.K.Gandhi, Trans. Mahadev Desai, The Story of My Experiment with Truth, Navajivan Publishing House, Ahmedabad, 1927 2. Mahadevan and Ramachandran (edited),Gandhi: His Relevance for our Times, Gandhi Peace Foundation, New Delhi, 1967 3. The Selected Works of Mahatma Gandhi, vol vi, The Voice of Truth, Shriman Narayan, Navajivan Publishing House, Ahmadabad, India, 1968 4. M. K. Gandhi (Trans. Valji Govindji Desai), Satyagraha in South Africa Narayan, Navajivan Publishing House, Ahmadabad, India, 2011 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 60 THE PHILOSOPHY OF MAHATMA GANDHI Liza mayee Pradhan M.Phil. Department of Philosophy, School of Humanities. University of Hyderabad. Abstract Gandhi is famous as the leader of the movement for Indian independence, which he was based on his philosophy of non-violence. The influence of Gandhi's ideas and his leadership influences the world and its leaders. What was the philosophical basis of these ideas? Is non-violence a strategy for a certain purpose, or the basis for a way of life? Although Gandhi was not a traditional philosopher, it could better talk to him than of traditional philosophers. Gandhi's philosophy changed history dramatically, though, despite his resistance to claiming the monopoly on truth, more than inspirational action than intellectual investigation. This summary will try to attempt to describe Gandhi's philosophy as simply as possible. Essentially this should be a personal explanation, but I hope it has some merit. Then what is Gandhian philosophy? Key words: Mahatma Gandhi, Philosophy, Truth, Non-violence, Love, Satya, Ahimsa, Sarvodaya, Satyagraha. Introduction The concept of man occupies an important position in Mahatma Gandhi's thought. Philosophy is the complete study of life and the universe. Man is the central problem of philosophy whose life is a mixture of good and evil. Mahatma Gandhi has a unique place in the history of India as a leader of the people. The concept of man holds an important place in the mind of Mahatma Gandhi. Mahatma Gandhi was not an academic philosopher, because he never claimed to be a philosophical and original thinker. His ideas cannot be classified in a well-known school of Indian philosophy. He did not formulate any philosophical principle of his own. ―I do not claim to have originated any new principle. One has simply tried in my own way to apply the eternal truths of our daily life and problems.‖ Although Gandhi has not proposed any philosophical system in academic terms, yet in the depths of his writings and speeches, beliefs and works, we find a constant world view or philosophy of life. If "philosophy" is a comprehensive study of life, understanding deeper problems and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 61 objectives of life, evaluating the essential principles governing life and their organization, and practical applications in both individual and social spheres, then Gandhi was undoubtedly authentic Indian philosopher in the best of Indian tradition Gandhi has a unique place among philosophers. His philosophy is primarily related to the individual who will live for ideals and die and take it in a non-violent way. Like any other philosopher of civilization and culture, Gandhi tried to understand the nature of hosting human, society, civilization, religion and other important concepts. Gandhi was alone who made sincere efforts to make a fruitful combination of theory and practice. He was not only a thinker, but a dedicated worker. He tried to practice whatever he preached. TruthNonviolence The dual cardinal principles of Gandhi's ideas are truth and non-violence. It should be remembered that the English word "truth" is an incomplete translation of Sanskrit, "Satya", and "Nonviolence" and even more incomplete translations of "Ahimsa". Derived from "sat" - "that which is in existence" - "truth" has a meaning, which is not usually associated with the word "truth" by the English speakers. There are other varieties, which we do not need to go here. For Gandhi, there is the relative truth of truth in truthfulness in word and action, and the ultimate truth ultimate reality. This ultimate truth is God and morality – moral law and code its basis. Ahimsa, far from meaning mere peacefulness or the absence of overt violence, is understood by Gandhi to denote active love opposite to violence, or "Himsa," is understood in every sense. The highest station Gandhi has assign non-violence from two main points. First, all life is one if according to Divine Reality, then all violence towards others is towards oneself, towards the collective, violence towards the whole self, and thus "self-destructive and universal rule of life" Which is love. Second, Gandhi believed that non-violence was the most powerful force in existence. To him, ―Ahimsa and Truth are so intertwined that it is practically impossible to disentangle and separate them.‖ They are the two sides of a coin, or rather a smooth metallic disc, where it is not possible to say ―which is the obverse and which is the reverse‖? Nonviolence is not a negative attitude; it is a positive attitude to stand out from tolerance, patience, perseverance, self-sacrifice, self-reliance, humility, charity, forbearance, attachment and hatred. Truth and religionBasant Kumar Lal writes: ―Gandhi did not have any training in academic philosophy, for him, the distinction between pantheism and Theism was not even relevant‖. This means that they believed that Gandhi was not a trained philosopher. Therefore, no one can take Gandhi's self-proclaimed belief in particular religions or sects, or explain some of his ideas in a particular context as his testimony for his belief in that particular religion or philosophy. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 62 The broad view of Mahatma Gandhi, the progressive interpretations of different ideas and concepts in the field of religion made it possible to facilitate the study of comparative religion. Gandhi refers to 'God' as 'truth' and it has very important bearings in it. The word 'Truth' has a much wider connotation than the term 'God'. There may be non-believers in God. But no one can deny 'truth' for even the atheist must accept the power of 'Truth'. Truth and society: untouchability and the status of women Undoubtedly, Gandhi was a karma yogi who conscientiously sought to translate what he knew into the concrete discipline of moral conduct. Gandhi wanted to build a society based on the cardinal virtues of justice, peace, and equality. He stood as a great political and social reformer and felt that India has to be strengthened from its very roots. He paid special attention to the position of untouchables. The wretched position of women in Indian society also drew his attention. Gandhi always included a woman in his discussion of  human being'. He held that woman is a companion of the man gifted with equal mental and moral potential. Gandhi brought Indian women out of their homes and made them participate in social and political activities. Gandhi, however, remained mostly within the traditional patriarchal framework. Women, Gandhi felt, have the primary task of a homemaker. She may take up other work only as a subsidiary. Gandhi had an immense faith in the inner strength of women. He held that women by nature are endowed with the qualities of love, non-violence, forgiveness and a remarkable capacity for sacrifice. Truth and society: Education Education plays an important role which helps to equip individuals with the skills and attitudes that are necessary in order to adapt to changing situations and to add the creative spirit in the task of social change.  Work and knowledge should go together' is the Gandhian principle of education. The educational systems try to develop the individual soul and mind, courage and self-reliance, cultivate the highest intellectual, scientific, moral and ethical accomplishments. Gandhi's concept of education is of quite a significance in the contemporary situation. His philosophical concept of education is entirely based on the development of human personality, to maintain the discipline, to create manual work with learning and to develop the culture of the peace. He was a great educationist and an individualist par excellence. He knew that education is the most important means in the society which can be used as an instrument of socio-economic progress, material advancement, political evolution and moral development of an individual. Gandhi's whole philosophy and work were based on ethics and morality. His concept of education is also founded on ethics and morality. It may be said that his concept of education has full of religious ideas. His idea of religion is different from the common concept. His concept of religion is  service of humanity'. For the spirit of religions, he propounded  Nai Talim' or  basic education'. This new education system, Archarya Kriplani says,  ... is the coping stone of Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 63 Gandhi's social and political edifice'. His philosophical thought on education is highly pedestal that creates the socio-economic development of the society. We can draw a conclusion that his concept of education is not only the eradication of illiteracy but learning by doing. He preaches the doctrine of simple living and high thinking. His education system are greatly emphasizing the culture of peace, sincere work, dedication of the cause of the nation, social-minded, friendliness, right feelings, economic advancement, physical improvement and socio-cultural progress. It is based on work-center education which can provide the necessary economic self-sufficiency and self-reliance. Peace Mahatma Gandhi is the greatest apostle of peace the world has seen after Buddha and Christ. His notion of peace is centered on nonviolence, individualism, soul force and forgiveness. At first glance, global peace initiatives might be perceived as far-flung methodologies that have wholly diverged from his ideologies. Many modern researchers and philosophers feel that today's conflicts are far more complex, so as their solutions. Global peace, global citizen, neo-modern trends and global issues have placed Gandhi at the backseat of the global forum. But, there exists a fundamental correlation of what Gandhi had said and what the world is doing these days to combat violence and bring peace. This paper tries to find the relevance of Gandhi's dictum and how his ideologies can be put in current dayâ€TMs global peace initiatives. It also traverses through various dimensions of peace one could think of in upholding global peace at micro, individualistic levels. Fearlessness Fearlessness is a sine qua non for the growth of the other noble qualities. How can one seek truth or cherish Love without fearlessness? Perfect fearlessness can be attained only by him who has realized the Supreme, as it implies the height of freedom from delusions. But one can always progress towards this goal by determined and constant endeavour and by increasing confidence in onesef. As for the internal foes, we must ever walk in their fear. We are rightly afraid of Animal Passion, Anger and the like. External fears cease of their own accord when once we have conquered these traitors within the camp. All fears revolve around the body as the center, and would, therefore, disappear as soon as one got rid of the attachment for the body. The Upanishad, therefore, directs us 'to give up attachment for things while we enjoy them'. That is to say, we must be interested in them not as proprietors but only as trustees. He on whose behalf we hold them will give us the strength and the weapons requisite for defending them against all comers. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 64 Love In the atmosphere of mutual respect for each other's feelings, Gandhi's stress of moving forward on the path to love highlighted his desire for the certainty of ego, prejudice and love free of selfishness. He further said, 'an atmosphere of mutual respect [of each-other's sentiments and trust is the first step in this direction.' Hence, making equality and mutual respect of one another's sentiments the basis of love, Mahatma Gandhi added a new dimension to its practical aspect, it doesn't matter if we agree to his viewpoint of love or not, or if it seems us significant and important in current perspective or not. Also, it doesn't matter if Gandhi's views are considered relevant by us partly only, but, they undoubtedly remind us of their minutely study and analysis. Further, the first aspect of the Gandhian concept of love could be traced in its indivisible association with the truth. In other words, truth unconditionally pervades in love; therefore, it becomes boundless. He said that it is only through love that one can attain truth. To see the universal and all-prevailing spirit of truth face to face, one must be able to love the nearest of creation as oneself. One can conquer the enemies and brutal evil forces not by becoming evil but through love. Just as God is truth, God is also Love. We love and serve God when we love and serve His creatures. Satyagraha Satyagraha is itself a whole philosophy of nonviolence. Defined most narrowly, it is a technique or tool of nonviolent action. Because of the intention here to keep this discussion as simple as possible, Satyagraha will be described here in its latter guise. As a technique, Satyagraha was developed by Gandhi in South Africa to give the Indian population there a weapon with which to resist the injustices being perpetrated upon it by the colonial government. But Satyagraha can be practiced in any cultural environment provided the necessary ingredients are present, not least Satyagrahis (those capable of Satyagraha). A Satyagraha campaign is undertaken only after all other peaceful means have proven ineffective. At its heart is nonviolence. An attempt is made to convert, persuade or win over the opponent. It involves applying the forces of both reason and conscience simultaneously. While holding aloft the indisputable truth of his or her position, the Satyagrahi also engages in acts of voluntary self-suffering. Any violence inflicted by the opponent is accepted without retaliation. But precisely because there is no retaliation (which can make the opponent feel his violence is justified), the opponent can only become morally bankrupt if violence continues to be inflicted indefinitely. Several methods can be applied in a Satyagraha campaign, primarily non-cooperation and fasting. The action is undertaken in the belief in the underlying goodness of the opponent, and in his or her ability to acknowledge the injustice of the action and to cease the injustice, or at least to compromise. Satyagraha in this sense is highly creative. It creates no enemies, hatred or lasting bitterness, but ultimately only mutual regard. After a successful campaign there is not the Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 65 least hint of gloating, nor is there any desire to embarrass the opponent. The former opponent becomes a friend. There are no losers, only winners. A truthful Satyagraha campaign, though it demands courage, self-discipline and humility on the part of the Satyagrahi, brings to bear tremendous moral pressure on the opponent and can bring about remarkable transformations. Two factors are absolutely crucial to understand. There can be no Satyagraha in a cause which is not indisputably just and truthful. Nor can there be any element of violence or bitterness in a Satyagraha campaign it must be conducted in a spirit of genuine nonviolence. Any campaign which is insincere in its spirit of nonviolence, or is not undertaken in a clearly just cause is not Satyagraha as Gandhi meant it. Sarvodaya A theory closely linked to the concept of Sarvodaya, also developed by Gandhi, is that of Trusteeship. Its fundamental objective is to create nonviolent and non-exploitative property relationships. Gandhi believed that the concepts of possession and private property were sources of violence, and in contradiction with the Divine reality that all wealth belongs to all people. However, he recognized that the concept of ownership would not wither easily, nor would the wealthy be easily persuaded to share their wealth. Therefore a compromise was to encourage the wealthy to hold their wealth in trust, to use themselves only what was necessary and to allow the remainder to be utilized for the benefit of the whole society. It is apparent that Gandhi's philosophy has much in common with several Western philosophies which uphold the ideal of a more just and equitable society. For example, the Gandhian social order has been described as "communism minus violence". (However, Marxists have traditionally rejected Gandhi because of what they regard as his "bourgeois" outlook. Gandhi rejected violent class conflict and the centralization of political and economic power in the hands of the State as counterproductive to the development of a nonviolent society.) Nevertheless, Gandhian philosophy, particularly in the Sarvodaya ideal, does contain many socialist sentiments. In fact, such an entity as Gandhian Socialism emerged in theoretical literature during the 1970s and 1980s. Gandhi's thought has been likened also to Utopian Socialism and Philosophical Anarchism, and can be compared with strands of Maoist thought (though not a Western philosophy), and even Western liberal thought. However, Gandhi is incompatible with many aspects of Liberalism and is virtually entirely incompatible with the modern, intensely competitive, ecologically destructive and materialistic capitalism of the West. Conclusion To sum up, Gandhian philosophy is not only political, ethical and religious together; It is also traditional and modern, simple and complicated. It is a symbol of many Western influences in which Gandhi was exposed, but lies in ancient Indian culture and by exploiting eternal and universal moral and religious principles, there is a lot that is not new at all. That is why Gandhi could say: "I have nothing new to teach the world. Truth and nonviolence are as old as the hills." Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 66 Gandhi was concerned even more with the spirit than with the form. If the spirit is consistent with truth and nonviolence, the truthful and nonviolent form will automatically result. Despite its anti-Westernism, many people consider their approach to be highly modern, in fact, ahead of its time even further. Perhaps philosophy is seen as a harmonious mix of traditional and modern. The multifaceted nature of Gandhi's idea can easily give birth to this view that it is very complex.Perhaps in one sense, it is. One could easily write volumes in describing it! Yet Gandhi described much of his thoughts as mere commonsense. Dr. Diwakar sums up Gandhi's thoughts in a few words: "The four words, truth, nonviolence, Sarvodaya and Satyagraha and their significance constitute Gandhi and his teaching." These are indeed the four pillars of Gandhian thought. Bibliography:  Arend Th. Van Leeuwen, Christianity in World History, Edinburgh House Press, 1964.  Chandrashankar Shukla, Gandhi's View of Life, BharatiyaVidya Bhavan, Bombay, 1956.  D.G.Tendulkar, Mahatma, Life of Mohandas Karamchand Gandhi, Vols. 1–8, VithalbhaiK.Jhaveri, Bombay 1951–4; Delhi 1960.  Dhirendra Mohan Datta, The Philosophy of Mahatma Gandhi, University of Wisconsin Press: Madison, 1953.  E.F.Schumacher, Small is Beautiful, Harper & Row, New York, 1973.  G.Ramachandran and T.R.Mahadevan, Gandhi, his relevance for our times, Revised edition, World without War Council, 1971.  Glyn Richards, Conceptions of the Self in Wittgenstein, Hume and Buddhism: a comparison and analysis, The Monist, January, 61, no. 1. 1978.  Joan V.Bondurant, Conquest of Violence: The Gandhian Philosophy of Conflict. University of California Press, 1965.  John E.Smith, The inescapable ambiguity of non-violence, Philosophy East and West, 19, no. 2, (1969).  John Hick, The Myth of God Incarnate, S.C.M. Press: London, 1977  M.Hiriyanna, Outlines of Indian Philosophy, George Allen & Unwin, Bombay 1973.  N.Pyarelal, Mahatma Gandhi, The Last Phase, 2 vols.,Navajivan Publishing House, Ahmedabad, 1956–7. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 67  Nirmal Kumar Bose,Lectures on Gandhism, Navajivan Publishing House: Ahmedabad, 1971.  P.Nagaraja Rao, Contemporary Indian Philosophy, BharatiyaVidyaBhavan, Bombay, 1970.  Paul F.Power (ed.), The Meanings of Gandhi, University Press, Hawaii, 1971.  Rush Rees, Without Answers, Routledge and Kegan Paul, London, 1969.  S.K.Saxena, The Fabric of Self Suffering in Gandhi, Religious Studies, Cambridge University Press, 1976  S.Radhakrishnan, Eastern Religion & Western Thought, Oxford University Press: London, 1940.  SarvepalliRadhakrishnan and Charles A. Moore, A Source Book in Indian Philosophy, Princeton University Press: New Jersey, 1973.  Shyama Sinha, Kasturba Gandhi and the Mahatma, Kasturba and Women Empowerment, ed. Savita Singh, Gandhi Smriti and DarshanSamiti, New Delhi, 1994, Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 68 LANGUAGE AND EDUCATION: A CRITICAL APPROACH TO GANDHI AND WITTGENSTEIN Dr. Mudasir Ahmad Tantray Ph.D. Scholar, Department of postgraduate studies and research in Philosophy, Rani Durgawati University, Jabalpur M.P. & Tariq Rafeeq Khan PH.D. Scholar M.L.B. Govt. College of Excellence, Gwalior. Abstract This paper examines the function of language in the domain of education and it's vice versa. As we are aware of the fact that language and education are endemic elements of human development and evolution. According to Gandhi, education is the recognition of mind-body, soul and spirit. It is the attainment of the values through morality and ethics. Gandhi accepts communicative aspect of language where as Wittgenstein accepts analytical and conceptual aspect of language. Wittgenstein realized that education is the constituent of what we know, believe and learn. Gandhi asserts on Mother tongue, primarysecondary languages and national languages whereas Wittgenstein emphasis on the natural languages, meta-languages and ideal languages. In this paper I shall demonstrate the problems of language which becomes hurdles in the process of education. For both Gandhi and Wittgenstein, there are problems not in language but in its ordinary usage, speaking, writing, meaning and communication. Key Words: Gandhi, Wittgenstein, education, Knowledge, and Language, Introduction Gandhi and Wittgenstein were contemporaries but neither Gandhi wrote anything about Wittgenstein, nor did Wittgenstein write anything about Gandhi. However both worked were lovers of philosophy, language and education and were known for their consistent search after truth. Gandhi gave the concept of Basic Education (Nai Talim) which implies that the pupil should develop productive skills in learning and by these skills they would secure three basic principles of food, shelter and clothing. The basic aim of basic education was to earn while learn. Though this was not the case in Wittgenstein philosophy, he gave concepts of experimental philosophy only to learn. Gandhi's Basic Education has changed the scenario of educational system and it has developed skills, cooperation, management, intellectual attainment and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 69 practicality among students. It has been described that children in English Medium schools were less active than the children in Basic schools. Basic education has encouraged the quality of experience, rationality, self-restraint, cooperation and social attitude. Basic education should be the centre around which the different subjects can be covered. Gandhi envisaged seven years free, compulsory and universal primary education up to matriculation minus English. Education and language Gandhi assumed that there should be harmonious development of all capacities and faculties which is the chief goal of his scheme of education. Gandhi emphasized this type of development as the child could adjust himself to self, his occupation and his environment adequately. Education should be free because India is a poor country and all the parents cannot afford the cost of education. By education Gandhi meant,  An all round drawing out of the best in child, mind, body and spirit. Education is real when it encompasses three aspects of personalityphysical , mental and spiritual. Wittgensteinian and Gandhian notion of culture is not a rigid model, rather is a continuous process. Gandhi and Wittgenstein have displayed an acute perception of the aspiration of the people and their worldview. Man cannot be taken out of the context of society. They brought mutations in our image of the world including ourselves by their immensely creative capacity to provide us with a new image of life. This novelty is an enrichment whereby we are expected to achieve value excellence. Thus the continuity stops nowhere in human history. Gandhi as an experimental social scientist was engaged in making experiments and threading his discoveries into his worldview. In order to know and realize truth, one must cease to identify oneself with the separate ego shut up within the walls of the body. The inner perfection and outer conduct are two sides of same life. Gandhi drew a distinction between Absolute truth and relative truths. Truth as comprehended by the individual human being from time to time was what he called relative truth; it was truth according to one's own light. What one must do is to act on the basis of his comprehension of truth. Gandhi reminded us that relative truths were sparks of the Absolute truth. So the relative truth of Gandhi was concerned with the truth of being. Here we can recall Wittgenstein, 'it is what human beings say that is true and false; and they agree in the language they use. That is not agreement in opinion but in form of life. Gandhi stated that education is through craft. Craft is the nucleus of education. Education in a sense should be centered on same productive craft. It is this education through which all round development of the child can be possible. Gandhi said, ―It was his wish that the whole process of education should be imparted through some handicraft or solidarity. For example, by teaching Spinning, knowledge of different varieties of cotton, the different soils in different pockets of India, the history of the decay of handicrafts, a knowledge of Arithmetic etc., should be imparted. The craft should not be taught merely for production work but for development the intellect of the pupils. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 70 He wanted that stress should be laid on the principles of co-operative activity, planning, accuracy, initiative, and individual responsibility in learning. He further argued that stress should be laid down on mother tongue. He further realized that the greatest handicap of the prevailing system of education was that learning was being imparted through the medium of English. This affected the development of understanding, precision of thought and clarity of ideas. Mother tongue, on the other, would enable the children to understand clearly the rich heritage of people's ideas, emotions and inspirations, to express freely, clearly and lucidly in speaking and writing, to use the list of contents and the indices, and to consult dictionaries and reference books. Gandhi's emphasis should be on all round development; reading, writing and arithmetic. Gandhi's principle of co-relation should be explained with Wittgenstein's principle of family resemblance. The Later Wittgenstein claims that language is an activity because speaking is something that we do in everyday life. Gandhi and Wittgenstein stressed on culture where Gandhi regards culture as a quality of mind which may be reflected in his daily conduct whereas Wittgenstein regards cultures as a culture of atomic facts and propositions. Language mirrors culture. It gives man an immense power of creating a new world, of dominating others, of expressing himself, and of communicating with himself and other selves. Man pours himself out first in language; language derives its delicacy, moving power and all from the very nature of man. But the rule gives us a neat workable notion of social contexts and its meaning. It lets us express systematically those images which are so appealing that the world is a stage, that roles form a stock, that interaction is a game, that worldview is negotiated. This idea leads to some kind of cultural symbiosis. It would be mutually fulfilling in a world that has shrunk. Gandhi had honored the moral and imperative way of treating individual as a source in the recovery of a humane order. Gandhian teachings drew inspiration from modes of political radicalism wedded to the promotion of social justice and freedom. Man is the archetype of society. Co-operative social relationships contribute to develop individual potentialities. This supposition makes him declare that willing submission to social restraint for the sake of the well-being of the whole society enriches both the individual and the society of which one is a member. Quest for freedom and search for truth constitute the basic urge of human progress. Truth is the content of knowledge. The search for truth is a corollary thereof. In his autobiography, Gandhi wrote, 'Morality is the basis of things, and Truth is the substance of morality. Increasing knowledge of nature enables man to be progressively free from the tyranny of physical and social phenomena. In such a situation, Gandhi's ideas have relevance to us, especially to those who wants to continue the unfinished task of Gandhi for cultural awakening and creative upsurge of the masses. Gandhi did not want to defend tradition; he lived with them. Gandhi's frame was traditional, but he was willing to criticize some tradition violently. Gandhi's legacy for the future of developing societies is spelt out with eloquence in his concept of Swaraj. Endless dichotomies are created thereby, which project our lack of integration onto all societies that do not share our sense of worldview and meaning. Our presentation in these pages will highlight the philosophy of culture and some related problems Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 71 with this particular concept. For present purpose we shall focus on two philosophers of the twentieth century: Ludwig Wittgenstein and M.K. Gandhi. Following a review of some of their main works, we shall try to assess their contribution in the light of our contemporary global cultural context on education and language. Wittgenstein claimed that  Nothing is hidden' (PI, p. 263). Wittgenstein's philosophy is essentially pedagogical: he provides pictures, drawings, analogous similes, jokes, equations, dialogues himself. Wittgenstein, the school boy believes his teachers and his text books, (Wittgenstein 1969, 263). He wrote that ―What we believe depends on what we learn‖ (Wittgenstein 1969, p. 286). Language is not explanation but training as per Wittgenstein. He describes an association in the mind of the child between the word and object. Wittgenstein describes this process by which a child learns its native language as a language-game and notes that for most words (though not all, the meaning of a word is its use in the language, Wittgenstein, 1953). Wittgenstein describes it ―uttering a word is like striking a note on the keyboard of the imagination (Wittgenstein, 1953, p.6). Conclusion Wittgenstein and Mahatma Gandhi are contemporaries. They have not mentioned one another into their works but it is significant that there are many prospects on which we can compare them. However there are many issues and philosophical problem which needs consideration. The most important among is education and language. It purports to me that Wittgenstein and Gandhi can be best related on the issues of linguistic problems and problems in education and their solution. It has been shown from this research that Gandhi's acceptance of mother tongue is very much related to language game and picture theory of language. Wittgenstein is broadly corresponds to the Gandhi's vision on language. Gandhi in regards to language said that language can be used while crafting and spinning because the concepts and things which are available in India is not necessary that these things and objects have names in English. Things can be best understood in mother tongue i.e. in primary language. Consequently, Wittgenstein has the same vision to language that language should be clear and definite without ambiguity and equivocation. One more important thing on which we can compare Wittgenstein and Gandhi is their concept of education. Education is drawing out in body, mind and soul which imply that education is the process of sensation and reflection and we can say that education is the practical activity which can be achieved in morality. Thus we can describe that education is the amalgam of inner and outer, mind and mind, morality and spirituality. References: 1. Ahmad, A. (2010). Wittgenstein's Philosophical Investigations, New York: Continuum. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 72 2. Alston, W. P. (1964). Philosophy of Language, New Delhi: PHI Learning Private Ltd. 3. Biswas, S. C. 1969 Gandhi: Theory and Practice, Social Impact and Contemporary Relevance. Shimla: Indian Institute of Advanced Study. 4. Borchert, D. M. (2006). Encyclopedia of Philosophy, (2nd ed., Vol.4.) New York: Thomson Gale. 5. Bose, N. K. 1940 Studies in Gandhism. Ahmedabad: Navajivan. 6. Bose, N.K. 1953 My Days with Gandhi. Calcutta: Nishana. 7. Bose,N.K.1971 Lectures From Gandhism. Ahmedabad: Navajivan. 8. Bose.N.K. 1934 Selections from Gandhi. Ahmedabad: Navajivan. 9. Chatterjee, M. 1983 Gandhi's Religions Thought. London: Macmillan. 10. Erikson, E. H.1969. Gandhi's Truth. New York: W. W. Norton. 11. Fiscer, L. 1983 The life of Mahatma Gandhi. Bombay: Bhartiya Vidya Bhavan. 12. Gandhi, M. K. 1938 Hind Swaraj. Ahmedabad: Navajivan Publishing House. 13. Gandhi, M. K. 1948 Non-violence in Peace and War. Ahmedabad: Navajivan Publishing House. 14. Gandhi, M. K. 1954 The Removal of Untouchability. Ahemedabad: Navajivan Publishing House. 15. Gandhi, M. K. 1957 An Autobiography. Boston: Beacon Press. 16. Gandhi, M. K. 1958 The collected works of Mahatma Gandhi. Ahmedabad: Ministry of Information and Broadcasting, Government of India. Navajivan. 17. Gandhi, M. K. 1965. The story of My Experiments with truth trans. Mahadev Desai. Ahmedabad: Navajivan. 18. Gefwert, C. (2000). Wittgenstein on Thought, Language and Philosophy. England: Ashgate publishing Ltd. 19. Glock, H. J. (1996). A Wittgenstein Dictionary. Oxford: Routledge. 20. Grayling, A. C. (1988): Wittgenstein. Oxford: Oxford university press. 21. Hans Sluga and David, G. S. (1996). The Cambridge Companion to Wittgenstein, Cambridge: Cambridge University Press. 22. Johnston, P. (1993). Wittgenstein Rethinking the Inner. New York: Routledge. 23. Jolley, K.D. (2010). Wittgenstein Key Concepts edited by Kelly Dean Jolley. Durham: Acumen. 24. Kenny, A. (1994a). The Wittgenstein Reader, (Meaning and Understanding). Oxford: Blackwell Publishers. 25. Soames, S. (2010). Philosophy of Language. Princeton: Princeton University Press. 26. Sosa, A. P. (2001). A Companion to Analytical Philosophy. Oxford: Blackwell. 27. Wittgenstein, L. (1960). The Blue and the Brown Books. Oxford: Blackwell. 28. Wittgenstein, L. (1961). Notebooks, Ed. by G. H. Von Wright, & G. E. M. Anscombe, Trans. by G. E. M. Anscombe, Oxford: Basil Blackwell. 29. Wittgenstein, L. (1967). Philosophical Investigations. Oxford: Basil Blackwell. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 73 30. Wittgenstein, L. (1969). On Certainty, (G. E. Wright, Ed., & D. P. Anscombe, Trans.) Oxford: Basil Blackwell. 31. Wittgenstein, L. (1977). Remarks on Colour (1950-1951), In G. E. M. Anscombe, Trans. by L. L. McAlister & M. Schattle. Oxford: Blackwell. 32. Wittgenstein, L. (1980). Remarks on the Philosophy of Psychology, Vol. I & II (194748), In G. H. Von Wright, & H. Nyman, Trans. C. G. Luckhardt & M. A. E. Aue. Oxford: Blackwell. 33. Wittgenstein, L. (1998). Remarks on the Foundations of Mathematics, In ed., G. H. Von Wright, R. Rhess, G. E. M. Anscombe, Trans. G. E. M. Anscombe, 3 rd edn., Oxford: Basil Blackwell. 34. Wittgenstein, L. (2001). Tractatus-Logico-Phiolsophicus. Oxford: Routledge. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 74 WORLD PEACE AND ENVIRONMENT: GANDHIAN PERSPECTIVE Dr. Pankoj Kanti Sarkar Assistant Professor Department of Philosophy Debra Thana S.K.S Mahavidyalaya Paschim Medinipur, West Bengal Mahatma Gandhi is well known for peace and nation building. His philosophy was based on human ethics for development of environment. Gandhi's concept of peace is also a broad one. For him peace emerged from a way of life and it's closely linked up with justice, development and environment. We all know that we are in an environmentally endangered period, like Pesticides in the ground water, ozone holes and soaring extinction rates. When we think that we are distinct from the world, we also open up the possibility of its exploitation and destruction. Thus, we are the causes of destroying our environment. Humans must live in response to nature in encounter with their natural environment. Humans have a responsibility towards nature, is among the more recent philosophical discoveries, although not without precedent in the past. Gandhi had insightful concern for nature and all living beings along with plants and animal kingdom. Gandhi's philosophy of Sarvodaya is based on the principle of well-being of all human as well as sentient beings. He led a life which was basically non-violent giving due respect to nature and its creations. Trusteeship is a socio-economic philosophy that was advocated by Mahatma Gandhi. It offers a means by which the rich people would be the trustees of trusts that looked after the welfare of the people in general. This concept was convicted by socialists as being in favor of the landlords, feudal princes and the capitalists. Gandhi's philosophy of life provides a sustainable development paradigm which is symbiotic with nature and ecosystem. In Gandhian edge of reference economy, ecology and spirituality are interrelated. That is why Gandhian economy is often referred to as  economy of environment'. The pattern of development has to be eco-development so far as Gandhi's philosophy is concerned. According Gandhi, such development is economic development based on ecological principles like environmental harmony, economic efficiency, resource (including energy) conservation, local self-reliance and equity with social justice. Natural resources have to be protected and sustained not only for humankind, but also for other species; and not only for this generation, but also for generations to follow. To manage and sustain the earth's resources, the approach must not be centred on any one species like the human being, but should encompass the entire life-support system. Thus, people will have to work with nature, and aims at not wasting resources unnecessarily, nor interfering with other species. Gandhi was concerned about Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 75 sustainability, both in his individual life and for all humankind. He wrote, ―We cannot have ecological movement designed to prevent violence against Nature, unless the principle of nonviolence becomes central to the ethos of human culture‖ i . Gandhi himself believed that non-violence is definitely superior to violence; forgiveness is manlier than punishment. He imagined a peaceful society free from any sort of violence which is built on the principle of violence. Non-violence is defined in some modern discourses as a philosophy and strategy for social change that rejects the use of physical violence. As such, nonviolence is an alternative to passive acceptance of oppression and armed struggle against it. Practitioners of non-violence may use diverse methods in their campaigns for social change, including critical forms of education and persuasion, aggressive civil disobedience and nonviolent direct action and targeted manipulation of mass media. With the rise of systematic philosophy and religious concept, the concept of non-violence gradually came into existence. Non-violent movements, leaders and advocates have at times referred to, drawn from and utilized many diverse religious bases for non-violence within their respective struggle. However the concept of non-violence is not same in all its sources. For example, the Buddhist theory of non-violence is not categorical as its counterpart in Jainism. The present notion of non-violence is closely associated with the great Indian, political, social activist and thinker M K Gandhi. For his theory, Gandhi acknowledged his debt to Hinduism, Buddhism, Christianity, Thoreau, Tolstoy and many other sources. Neither was he the first activist who practiced non-violence. In the 1830s a  Non-Resistance Society' was founded by William Lloyd Garrison and his friends to fight slavery by non-violent means in Boston. But Gandhi was the inventor of a radically new form of non-violent struggle which is to be distinguished from  passive resistance'. The notion of Satya or truth is central to Gandhian concept of non-violence and to signal the difference from other notion of non-violence, he forged the term Satyagraha which is the logical outcome of his own theory of non-violence. The clarification and explanation of all the above are of course come into the purview of my proposed thesis but our main concern is how to realize a nonviolent society. Non-violent action generally comprises three categories, The first, Acts of Protest and Persuasion, which include protest marches, vigils, public-meetings and tools such a banners, placards, candles, flowers and the like; secondly, Non-cooperation, the deliberate and strategic refusal to co-operate with an injustice; and thirdly, Non-violent Intervention, the deliberate and often physical intervention into a perceived unjust event, such as blockades, occupations, sit-ins, tree sittings, truck cavalcades to name a few. India is a unique in its religious, linguistic and cultural diversity. It is really difficult to produce unity and harmony in such a country by nonviolent means where the inherent tendency of groups is to dominate over the other (there may be some exceptions). Moreover, complete nonviolence cannot be realized until and unless a harmony in the world as a whole is produced. It's a Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 76 difficult task is to see whether and how such a non-violent society can be established. However, it is fundamentally irrational to use violence to achieve a peaceful society. A non-violent society cannot be brought into existence by violent means. We all know that the thought of Hobbes, Locke and Rousseau's are on unity, fellow-feeling, friendship and above all, non-violence are the ways to form a good society. Non-violence is the demand of a society to be formed. From the Vedic period to the period of Jaina and Buddha, non-violence was the guiding principle that was practiced and closely related to the everyday life of the people of India. The Indian religious traditions have given utmost importance to the principle  do not harm' and  Shanti'. Buddhism and Jainism have been the greatest challenge in this regard. Both these religious tenets uphold the principle of non-violence. Hinduism also in its later period, tried to accommodate this principle. The whole Christian message is of love, peace and compassion. In modern times, Gandhi's principle of non-violence is the soul force that has influenced so many societies and countries. His concept of non-violence is our inspiration and weapon to fight against violence. A recent study of Gandhi, which describes him as ―a practicing ecological yogi,‖ makes the point that Gandhi bound himself to the observance of a certain set of rules of conduct. Some of these rules prescribe what a human being should do. T.N.Khoshoo suggests that it is from these environmental and ethical principles, which variously counsel us to practice austerity, introspect on the self, cultivate contentment, learn self-reliance, renounce possessions beyond our needs, and always keep in mind the interests of the weakest and the poor, that Gandhi derived his political movement, and it is in these same principles, argues Khoshoo, that Gandhi worked to develop his ideas of  sustainable development'. ii Even Gandhi deplored the idea of waste, and fasting was a sure means of ascertaining the true needs of the body and preserving its ecological equanimity. One instance, among numerous, indicates the eco-sensitivity of Gandhi. One occasion, a cobra would come into Gandhi's room. There were clear instructions that it was not to be killed even if it bit Gandhi, though Gandhi did not prevent others from killing snakes. Gandhi says, ―I do not want to live at the cost of the life even of a snake.‖ iii As a proponent of deep ecologist, Gandhi treats animals, insects, and plants as persons. His theory of non-violence actually helps him to realise the harmonious relationship with nature. We all know that the Chipko movement of Chandi Prasad and Vandana Shiva provides the best insight into the structural dimension of Gandhian ecology: its steadfast adherence to a nonviolent and self-reliant ecological philosophy. In fact, the Chipko movement stresses harmonious and sustainable relations between humans and nature. Human must respect nature as an extension of themselves and, therefore, interact with the natural  communities' with respect and compassion. Chandi Prasad reveals the inner logic of Gandhian non-violent ecology when he says: ―Our movement goes beyond the erosion of land, to the erosion of human values.... The centre of all of this is humankind. If we are not in a good relationship with the environment, the environment Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 77 will be destroyed, and we will lose our ground. But if we halt the erosion of humankind, humankind will halt the erosion of the soil.‖ iv Whatever else a Gandhian ecology may be, it will begin with individual and collective self-rule ( swaraj) promised upon truth (satya) , nonviolence (ahimsa), and self-sacrificial actions (tapas). It will, therefore, insist upon respect and compassion for all creatures and for nature itself. Moreover, Gandhian ecology will interweave religious, economic, and political dimensions of life on both the personal and corporate levels. As the Chipko movement reveals, a Gandhian ecology is both an economic and a political mode of living that is expressed in practical environmental actions that are grounded in ultimate values and truth-seeking. This is said to be the inner logic of Gandhian ecology that addresses the practical environment. Gandhi was a visionary environmentalist who realised environmental crisis from his unfathomable heart. We can conceive Gandhi as an ecological day-tripper. He says, ―I need no inspiration other than nature. She has never failed me yet. She mystifies me, bewilders me, send me into ecstasies.‖ Man's capacity to destroy both nature and the man had side-traced Gandhian ideology of simple living and high thinking. Even today Sorokin like Gandhi, named the modern Western civilisation as Sensate Civilisation where masses would have no future and would be completely lost if they do not abandon the utterly ego-centric and homo-centric stance. Man can save himself only if he persists with his altruistic attitude, engages him with other regarding activities, ecologically conscious. He has to realise that  small is beautiful rather than big'. ―I do not want my house to be walled in on all sides and my windows to be stuffed. I want the winds of all countries to blow about my house as freely as possible. But I refuse to be blown off my feet by any.‖ v Gandhi believed that the rich people could be persuaded to part with their wealth to help the poor. Putting it in Gandhiji's words ―Supposing I have come by a fair amount of wealth either by way of legacy, or by means of trade and industry I must know that all that wealth does not belong to me; what belongs to me is the right to an honourable livelihood, no better than that enjoyed by millions of others. The rest of my wealth belongs to the community and must be used for the welfare of the community. vi ‖ The resource is provided for humanity as a whole in space and for all times and not for this generation but also for future generation. It is totally incompatible with this notion that any one generation adopts such a lifestyle that it causes the loss or reduction in the quality or quantity of the resources that nature provides. Indeed this would almost amount to sacrilege and also theft from future generations of their rightful inheritance. Therefore, World peace in true sense can only be sustained within the parameter of ecophilosophy where diversity, holism, interdependencies and relations among all species are sought for. Eco-philosophy deals with metaphysical ecology where questions like what is human nature, what is the relation of humans to the rest of nature and what is reality are examined. Eco- Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 78 philosophy thus gives rise to an ethical analysis where a better understanding of the world relies on ecology can be realized. Eco-philosophy through ecological realization has pleaded for an allencompassing world-view by universalizing ecological concepts. It holds that humans are inseparable from the rest of the nature, i.e. humans are fundamentally a part of their surroundings. The inseparability between humans and the rest of the natural species actually hinges on two norms, i.e., self-realization and biocentric equality. Self-realization is a process through which people come to understand themselves as existing in a through interconnectedness with the rest of nature. Biocentric equality, on the other hand, is the recognition that all biotic species as well as abiotic environment are equally parts of an interrelated whole and therefore has equal intrinsic worth. World peace as such hinges on the self-examination, self-evaluation of individuals through which individuals can realize that deeper, more central and lasting or sustainable interests are more worthy than trivial, superficial and temporary interests. Selfrealization is a process of self-examination, self-evaluation where humans can conceive themselves as part of a greater whole. It is a process where an individual can realize that there underlies no ontological gap between humans and non-humans., between self and other. Such process of realization actually adheres to Gandhi's notion of enlightened being where  he who sees the same, the over soul or self in everything and hence is not alienated from anything'. So realization of one self with other through transition is a relational whole where every citizen of the biotic as well as a biotic are inter-related with each other and this inter-relation is made possible with mutual trust, cooperation, care and love. The concept of  ahimsa' as used by Gandhi brings the message of love and care. Gandhi emphasized the interconnectedness of all life forms which are organically unified. The individual good and flourishing is to be realized in the good of the whole whose balance and stability deserve the sacrifice of the individual. More succinctly, it can be said that self-realization is a thought process where one can conceive that his own flourishing actually hinges on the flourishing of others. Thus, by pleading an organic and holistic conception of reality, Gandhi conceives a deeper support to morality and religious concern for the environment which will definitely bring and sustain world peace. Notes: i. Khoshoo T. N. Mahatma Gandhi: an apostle of applied human ecology, Tata Energy Research Institute, New Delhi, 1995, p.17. ii. Ibid. p.8. iii. Gandhi, M.K. Truth Is God, Ahmedabad: Navajivan Publishing House, 1959, p.102. iv. Shepard, M. Gandhi Today: A Report on Mahatma Gandhi's Successors, Seven Locks Press, 1987, p. 80. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 79 v. Mukhopadhyay, D. Folk Arts and Social Communication, Publications Division Ministry of Information & Broadcasting, 2017. vi. Gandhi, M. India of My Dreams, Rajpal & Sons, Delhi, 2009. P. 69. References: 1. Naess, A. Gandhi and Group Conflict: An Exploration of Satyagraha Theoretical Background. Universitetsforlaget, 1974. 2. Khoshoo, T. N. Mahatma Gandhi: An Apostle of Applied Human Ecology, Tata Energy Research Institute, 1995. 3. Gandhi, M.K. Truth Is God, Ahmedabad: Navajivan Publishing House, 1955. 4. Gullapalli, S & Mishra, R.P. edit. World Peace and Global Order: Gandhian Perspectives, Pentagon Press, 2013. 5. Mathur, J. S. Contemporary Society: Gandhian Appraisal 01 Edition, Gyan Publishing House, 2010. 6. Sharma, A. K. Gandhian Perspectives on Population and Development, Concept Publishing Company, New Delhi, 1996. 7. Sharma R.C. Gandhian Environmentalism, Global Vision Publishing House .2003. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 80 CHRIST'S INFLUENCE ON THE POLITICAL PHILOSOPHY OF GANDHI Dr. Rajen Lakra Hislop College, Nagpur Abstract: Mahatma Gandhi was a political philosopher whose politics and philosophy was very much influenced by many great people. One such a person was Jesus Christ from whom he drew inspiration in his philosophy and politics. Various aspects of his philosophy and political movements such as Ahimsa, satyāgraha, non-cooperation movement, the doctrine of trusteeship, the problem of means and ends were directly and indirectly influenced by Christ. Thus he calls him as one of the great teachers of the world. ****** Both politics and religions are systems of governance. Politics influences people to abide by nonspiritual or secular laws and customs, whereas religion is a belief in metaphysical or spiritual force and has its own set of laws and customs. Politics is about power and religion is about faith. If both are mixed then one becomes more biased towards one's religion. In the present context, one can find how politics is mixed with religion. It is suggested that politics should never be mixed with religion. For many, religions based politics is harmful, because it divides the citizens. However, many political leaders were inspired by various religions and they used them in their politics for a good cause. Mahatma Gandhi is one amongst them, whose politics was very much influenced by various religions. Gandhi's truth-force or satyāgraha or soul-force movement, which compelled the British to leave the country in 1947, was also grounded on strong religious beliefs. The present work would bring to light how the teachings of Jesus Christ influenced Gandhi's political philosophy. Gandhi was born a Hindu but his interpretation of Hinduism was his own. He always welcomed other religions, but he kept firm roots in the ancient Hinduism. That is why he says, "I prefer to retain the label of my forefathers so long as it does not cramp my growth and does not debar me from assimilating all that is good anywhere else". 1 Further, he also says, "If we are to respect other's religion as we would have them to respect our own, a friendly study of the world's religions is a sacred duty. My respectful study of other's religion has not abated my reverence for, or my faith in, the Hindu scriptures. They have indeed left their deep mark upon my understanding of the Hindu scriptures. They have broadened my view of life". 2 Though he had respect for all the religions, he had bitter experiences with Christians and he had developed some kind of hatred towards them in his childhood, but it was totally different later on when he went to England, there he read the Bible. Nevertheless, it was in South Africa where he Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 81 lived and enjoyed his first extensive contacts with Christians. The sermon on the mount and the way of the cross were the meeting points between Gandhi and Christianity. E. Stanley Jones even called him as 'a deeply Christianized Hindu, more Christianized than most Christians'. 3 He had studied and reflected upon almost all aspects of Christianity and formed his views on them. He discussed the Bible, Christ, Sermon on the Mount and various doctrines of Christianity. Talking of Jesus he said, "Jesus expressed, as no other could, the spirit and will of God... I believe that he belongs not solely to Christianity, but to the entire world". 4 He even said, "...I have not read as many books on Hinduism as I have about Christianity". 5 He was highly influenced by many aspects of Christianity especially the teachings of Christ in the sermon on the mount which was based on non-violence, the kingdom of God, social service, charity, love, etc. 6 Furthermore, many of his Christian friends wanted him to be a Christian and called him a 'Christian' in different contexts. However, Gandhi said, I am not a Christian in the following words "just because I respect... Christianity I do not become...a Christian." 7 Because Hinduism appealed to him more than Christianity so he declared over and again that he is a Sanātani Hindu. 8 For Gandhi, Christianity is a way of life in the pattern of the Sermon on the Mount. He said: "...where there is boundless love and no idea of retaliation whatsoever, it is Christianity that lives". 9 When Gandhi encountered Christianity in the West he realized that there is a huge gap between Christ's teaching and Christianity which was being practised. Because Gandhi was looking for the spirit of the Sermon on the Mount in modern Christianity and he found that it was absent amongst modern Christians. Thus, it has been said that Gandhi embraced Christ but rejected Christianity.10 According to Gandhi, Jesus was an Asiatic. 11 And Jesus came from the East but Christianity became disfigured when it went to the West. Thus for Gandhi, Christianity is essentially an Eastern religion, but somehow or other, it became synonymous with Western culture. 12 For Gandhi Jesus was the greatest teacher thus Christ affected his life and occupied a special place in his heart. 13 He was profoundly fascinated by Christ that he even said to Hindus, "...your lives will be incomplete unless you reverently study the teachings of Jesus". 14 Further, for Gandhi Christ was the greatest source of spiritual strength that is why Jesus' life inspired many for generations. According to him, "to be a good Hindu also meant a good Christian". 15 Though he accepted Christ he did not accept many of the Christian doctrines such as immaculate conception, miracles of Jesus because it was against the natural laws. 16 However, he also did not believe in the second coming of Christ and he interpreted Christ's resurrection in a symbolic and metaphorical language. He says, "God did not bear the Cross only 1,900 years ago, but He bears it today, and He dies and is resurrected from day today. It would be poor comfort to the world if it had to depend upon a historical God who died 2,000 years ago. Do not then preach the God of history, but show Him as He lives today through you". 17 Further, he also Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 82 did not consider him as God or son of God as Christians do. For him, he was an avatāra or incarnated one as we read in this text of his, "I consider him as an incarnation in the Hindu sense of the term. I do not believe him to be the World Saviour in the sense which orthodox Christianity understands the expression, but he was a saviour in the same sense as Buddha, Zoroaster, Mohammed, and many other teachers were. In other words, I do not believe in the exclusive divinity of Jesus". 18 Moreover, Gandhi was able to carry out the spirit of Christ to the thought and feelings of Indian people by his various political movements. Because many aspects of Gandhian thought drew inspiration from Christ's teachings. It is generally believed that Gandhi's teaching on ahimsa was derived from Jainism but one can find that it is not so. As much as he was influenced by Jainism equally from the teachings of Christ, precisely form the texts on the sermon on the mount and Christ's journey of the cross. For Gandhi Christ was the principal agent of ahimsa and that is very much found in his doctrine of satyāgraha or soul force or truth force. Because according to Gandhi Jesus was a brave individual who resisted various evil practices that were prevalent in the society. Therefore, Gandhi calls Christ a "Heroic Satyāgrahi", 19 and "a prince among politicians". 20 Thus one can say that Christ inspired Gandhi to fight against the British raj through satyāgraha. Even one can draw an idea that the non-cooperation movement of Gandhi was influenced by Christ, as Christ was against the corrupt authorities of the society of his time. Christ fought against the pride and hypocrisy of the Pharisees and Sadducees. Further, he also stood against the corrupt practices of the temple. What inspired Gandhi was the uncompromising challenge of Christ against Pharisees, Sadducees and the Roman Empire. 21 Gandhi believed that Christ overcame evil with good, hatred by love, punishment by forgiveness, vengeance by gentleness, etc. Thus he says, "He who when being killed bears no anger against his murderer and even asks God to forgive him is truly non-violent. History relates this of Jesus Christ. With his dying breath on the cross, he is reported to have said: 'Father, forgive them for they know not what they do". 22 Further, Gandhi saw the death of Christ as a victory over many things. He defines the concept of non-violence as follows, "...the example of Jesus' suffering is a factor in the composition of my undying faith in non-violence which rules all my actions, worldly and temporal... Jesus lived and died in vain if he did not teach us to regulate the whole of life by the eternal law of love", 23 and "...if I raise resistances of a non-violent character, I simply and humbly follow in the footsteps of the great teachers" like Christ. 24 Through these, one can truly find out how Gandhi gave importance to the cross experience of Christ and from which he also drew inspiration and strength to his philosophy of satyāgraha. He says, "Living Christ means a living cross, without it life is a living death". 25 One must also always remember that though Indians were ruled and suppressed for a long time by the British who practised Christianity, Gandhi never left Christ. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 83 One can perhaps say that the doctrine of trusteeship of Gandhi was partly inclined by the teachings of Christ because he gives reference to the gospel of St. Mark where Jesus encounters a rich young man, when he was criticized about his doctrine of trusteeship being too idealized. In conclusion, one can say that everyone needs to rediscover Gandhi in this age of nuclear conflict, who is as relevant as Buddha, Jesus, Rama, Krishna, and Mohammed. Except for Gandhi, no other leader in the world tried socio-political transformation with the tools of nonviolence and truth. Gandhi did not just mean to achieve the ends but also ensured that the means employed were sanctified and holy. He considered Jesus as 'one of the great teachers of mankind' this is very clearly found in his letter addressed to Milton Newberry Frantz an American Christian Religious elder which was sold last year for $50,000. Gandhi was selective in the understanding of Christ and he reinterpreted Christ in an Indian way. He was very much influenced by Christ and these things were clearly seen in his day-to-day life whether be it personal or political. In this way, Gandhi made Christ experience central to his thinking. References: 1 Young India. 02.09.1926. 2 Young India. 02.09.1926. 3 E. Stanley Jones, Mahatma Gandhi: an Interpretation (New York: Abingdon-Cokesbury Press, 1948), 28. 4 The Modern Review, 1941 Oct. 5 Harijan, 18.07.1936. 6 Terrence J. Rynne, Gandhi and Jesus the Saving Power of Non-violence (Bangalore: Asian Trading Corporation, 2009), 23. 7 The Collected Works of Mahatma Gandhi, vol. 69 (New Delhi: Publication Division, Ministry of Broadcasting, Government of India, 1956 – 1994), 212. Hereafter it will be denoted as CWMG with different volumes. 8 CWMG, 31:351, see also 89:193. 9 CWMG, 48:438. 10 K. S. Bharati, Thoughts of Mahatma, vol. I (Nagpur: Dattsons, 1995), 32. 11 CWMG, 82:155. 12 CWMG, 56: 235. 13 Gandhi, The Spirit of Hinduism (New Delhi: Pankaj Publications, 1980), 29. 14 CWMG, 35:343. 15 Harijan, 14.10.1993. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 84 16 Gandhi, The Message of Jesus Christ (Mumbai: Bharatiya Vidya Bhavan, 1998), 73. 17 CWMG, 34:261. 18 CWMG, 15:304-305. 19 CWMG, 18: 126. 20 CWMG, 18: 196. 21 CWMG, 23:105. 22 Harijan, 28.04.1946, see also Luke. 23: 34. 23 Harijan, 17.01.1939. 24 CWMG, 17:408. 25 Young India, 31.12.1931. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 85 THE RELIGIOUS PHILOSOPHY OF MAHATMA GANDHI Dr. S. Thanigaivelan Assistant Professor Department of Philosophy Annamalai University, Annamalai Nagar Chidambaram, Tamil Nadu Abstract: Mohandas Karamchand Gandhi (1869-1948) is known throughout the world as the fighter for an independent India and the father of our nation. His practical aspects of Philosophy influenced young and old alike. As a religious man, Gandhi was influenced by the great religions of the world. He was advocated the gospel of peace and non-violence not only in his personal life but also in political action. The impact of the teaching of the Bhagavad-Gita was quite evident in his actions. For Gandhi, non-violence, compassion and love are the three great pillars of any human society. Gandhi was more acted in the field of religion and he gave more important to religion and God. According to Gandhi religion is a strong faith in some supernatural Spirit and God and every religion has its own ideals. This article is look at the religious perspective by Mahatma Gandhi. Key Words: Gandhi, Religion, God, Human harmony, Non-violence, Compassion and Love. ******** The spiritual country of India is following the humanitarian values. In Indian history, different philosophies are molded in different periods and each one left some impression respectively. In addition to this, religion also plays a vital role in influencing the life of the people. It evolves and grows with the development of human experience. In the contemporary world, religion inspires the individual's life and becomes a guiding principle of social action. In this context, in this research paper is exploring to ―The Religious Philosophy of Mahatma Gandhi‖. Religion has a special place in Gandian Philosophy. Basically his views about religion are the results of his insights and inspiration which are completely internal. Gandhi was a staunch believer of God and has a deep faith in Him. His religious ideas are centered round the concept of God. He frames his notion of God in his own way based on his practical revelations and also by past traditions. His favorite song... Raghuati Raghava raja Ram shows the invocation of the Hindu God under his various name and incarnations. God has different meaning in different religions, according to Gandhiji.‖ I don't care for God if he is anything but Truth, anything but the undeniable Reality revealed in man and outside.‖ Gandhiji gave supreme consideration to human being. He believed that there cannot be any prosperity or growth in any institution whether it is a family or society or state, if the individual is neglected. According to Gandhiji, ―The individual is real and unique spark. The presence of God in man shows itself in many ways like reason, conscience, love and free-will. Man can Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 86 make his own destiny through proper channelization. Basically an individual is a combination of both physical and spiritual qualities. They are interrelated in man success. Man aspires for spiritual immortality which means-release from egoism, selfishness and all types of narrow attitudes. This kind of spatiality manifests itself in the service of humanity. In this context he said that, ―the only way to see God is to see Him in His creation and to be one with it‖. Thus Gandhiji did not advise can live in the world of spirit of detachment. It gives the opportunity for spiritual advancement. He said that to be religious means one has to be righteous in his actions. Religion has higher goals like participating in God's plan which is projected in the human society. Subsequently in Gandhian Philosophy, the concepts of world and institutions are real. Because without these institution the individuals can't realize the kingdom of God and which is nothing bit inner goodness. In different religions, the relation of God to man has described as different designations given to God. For the sake of peace, happiness and comfort man is driven towards God. He can experience these emotional feelings provided he is truthful to his conscience. According to Gandhiji... My experience has convinced me that there is no other God than truth‖. It implies the meaning that God can be found where truth exists. Truth is the object of highest worship. Whether a man is Hindu, Muslim, Christian, Buddhist, Theist or Atheist...he should worship the truth. The right way of worshipping God and the direct approach to God-realization is through relentless pursuit of Truth through our righteous living. Religion has been the root of Indian Culture over the centuries till now. Gandhiji believed that religion is the expression of the permanent nature of man. It has the character of purifying and elevating one nature. The religious aspiration is bases on a desire and a cognitive urge to know the beyond. It involves a conscious and sincere love and striving truth. Gandhiji revealed that his religion must transform the nature of the individual and elevated him into the inward awakening. This awakening must give a new meaning to the whole personality of a man. It should give him a sense of freedom and joy. True religion is not a narrow dogma. It is not the external observance. It is faith in God and living in the presence of God. Gandhiji's Religious Views a. Gandhiji did not know any religions apart from human activity. b. He expressed that,  I am endeavoring to see God through service of humanity, for i know that God is neither in heaven, nor in down below, but in every one'. c. The highest moral law is that we should unremittingly work for the food of the mankind. d. Love is the strongest force the world possesses. e. He also said that  A reformer can't wait till others are converted. He takes the lead and venture even in the worst case of opposition. Therefore whenever the opportunity presents I do not evade or run away from it. On the contrary, I deem it as my duty, dharma to face and find out where I stand'. f. And the last one is  The conception of his patriotism aims at, in every ease without any exception, consistent with the broadest good of the humanity at large'. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 87 Gandhiji expressed his religious views while encountering the challenging situations of life. In such struggles, he finds an inward change, which is the real essence of religion. He believed that religion is the expression of love which is present alike in man and nature. Religion means, not the blind worship of Gods or Goddesses for some profit. It is not limited to churches, mosques and temples. In fact these places are becoming the centers of dogmatism and sectarianism. They very basic idea of religion is not teaching is not teaching but awakening. It is the inseparable constituent of mans inner experiences. It is to be felt, enjoyed and experienced. It should bring the permanent enrichment of the whole personality. Language gives rise to forms and symbols in religion. Originally these forms are used to suggest the omnipotence of the highest reality. But later on, these teaching are developed by the followers into dogmas, doctrines and creed. So, the truth and reality experienced in the religious attitude are formulated in these degenerated forms. It results in the destruction of religion. The intolerant use of religious dogmas has destroyed their real utility and purpose. So no religion can claim to be absolute. The pundits, prohits and the priests destroyed their real utility and purpose. They become useless and fruitless. Religion is the individuals feeling, willing and thinking. Religion is what the individual does with his solitariness. Ethics has central place in religion. Religion consists in the moral performance of one's duties. It should aim at removal of service to mankind. That why he joined politics for the sake of social service. His main emphasis is on social work and takes the activities on religious doctrines' of live and service. His goal of life is to regenerate moral and social values in the masses and through them, in regenerated moral and social values in the masses and through them in the world at large. Non-violence for him is a religious creed. He suggested this new orientation with an extraordinary vision. He combined the ancient Hindu religion with and cultures with the modern revolutionary ideas of politics and society form his view point, perhaps it is strange combination of perceptions and values. Gandhiji believes not only in the equality of men but also in the equality of the principles of religions of the world. For him all world religions are equal. No single religion can satisfy all the people of the world because no religion has achieved perfection. Each needs the help and support of values elements found in others, to make it more satisfying of valuable elements found in others, to make it more satisfying. Gandhiji aimed to establish inter-religious fellowship. To attain this all sorts of contempt and apathy toward other religions should be guarded against. In addition to this, values in other religion can never be denied. One should see the opportunities of fellowship with other religions. Gandhjiji emphasizes the eternal religious values. His deride is to establish the inter-religious harmony by sharing the best in their faith other. Religions can't stand in isolation to each other. In fact all religion is enlightened like this, whether it is Buddhism or Jainism or Hinduism or Christianity or Zoroastrianism or Islam, they join together and work for the glory of God. In addition to this the concept of live must be highlighted. Spirituality is the basis of every religion. It is the force which activates and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 88 elevates the inner life of a man. So the task of each religion is to awaken the spiritual consciousness of the humanity and establishing the good life for all. There should not be any back biting. Gandhiji said that, unless we realize this fundamental unity, wars in the name of religion will not cease. In the history of the fended by the purity of its adherents and good deeds, but never by quarrels. In most of the case the class among the religions or within the followers of the same religion will be on unimportant, and on simple matters. The true purpose of religion is to radiate the spiritual counsels and truths that fulfill the true end of man. Gandhiji's Views on Hinduism Hindu religion has a special place in Gandhian Philosophy. Gandhiji has great influence and faith on Hinduism. He believed it as a part of socio-cultural environment. He has special attitude towards Hinduism. He regards Hinduism with special attitude and love. He believed that Hinduism in not a religion, it is a way of life. a) The first noticeable point is tolerance towards other religions and faiths. He found Hinduism to be the most tolerant of all religions. It respects and assimilates the good faith present in all other world religions. b) Hinduism recognizes value of other ways and paths to attain the goal of every human being, It is represent in the Gita, one of the important texts of the Hindu religion. c) There is no tradition of conversion in Hinduism especially no forced conversion to missionaries like in Christianity. There is no tradition of propagation of the faith also. d) He was influenced by the expression of God in Hinduism. In Hinduism, it is explained that God is needed not for the intellectual satisfaction of the human begin, but to provide strength and solace to any individual to be in peace. Therefore the interpersonal relationship between God and the individual is needed and God has to be conceived a person. e) The concept of non-violence is common to all religions. But it has found the highest expression and application in Hinduism. Inspire of his special attitude towards Hinduism, he opposed certain social evils and attitudes in it. The concept of untouchability is one of the greatest evils of Indian society. Indeed, the case system prebaking in Indian society coming from Hinduism categorized some people, according to their professions and social origin, as not worthy of being touched by higher caste people. He considered it as discriminations of that part of population. He fought against theses discriminations of all kinds, as a lawyer and also as a humanist while he stayed in South Africa also. He condemned the untouchability and fought again the existing case system. In his fight against social evils, Gandhiji first refused the term untouchable, obviously connoted negatively and proposed the term  Harijan', a word for untouchable, which means the Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 89  Sons of God'. He also called for reformation in social laws, travelled all over India to educate the Hindus about the evils brought by that discrimination towards the lower castes, touching the masses by those campaigns. He protested the animal sacrifices, which are the common practice in the Hindu religion rites. Indeed this rite is found in Vedas and is practiced for devotions to the Goddess. It is contrary to Gandhiji's principles of non-violence. However, these points did not suppress the large influence of Hinduism on Gandhiji's religious views. Conclusion Gandiji considered religion as an awakened life. There is no religion higher than truth and righteousness. It is the light which brings awakening to the human spirit. By the transformation of individual self the social disabilities can be removed. Practically speaking in the individual's life, there is no such thing named as religion, but it is a dharma or duty. As a political thinker his vision to change the society and bringing new social order is based on religion. All his ideas are based on morality. The roots of his economic ideas are found in the religious scriptures. Therefore in Gandhian Philosophy all aspects of human life are inter-related. Each can't exist without the support of the other. In this sense he viewed religion is one if the aspects which helps in establishing the good society. References: 1. Gandhi.M.K ., My Experiments with Truth, Navajivan Publishing House, Gujarat, 2012. 2. Allen, Douglas (Ed.), The Philosophy of Mahatma Gandhi for Twenty-first Century, Lexington Books, 2008. 3. Barua. Manisha, Religion and Gandhian Philosophy, Akansha Publishing House, 2002. 4. Gupta, Subhadra Sen & Gangopadhyaya, Neeta, A Man Called Bapu, Pratham Books, 2008. 5. Hick, John, Philosophy of Religion, (4th Ed.), New Delhi, 1993. 6. Nadkarni, M. V., Hinduism – A Gandhian Perspective, Ane Books India, 2006. 7. Rao, K. L. Seshagiri, Mahatma Gandhi and Comparative Religion, Motilala Banarsidass, 1990. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 90 THE BHAGAVADGĪTĀ'S INFLUENCE ON GANDHI'S NOTION OF AHIMSĀ: SOME REFLECTIONS Shubhra Jyoti Das Assistant Professor Department of Philosophy and Comparative Religion Visva – Bharati, Santiniketan West Bengal, India Abstract: Gandhi has referred to the Bhagavadgītā as his guide book at many places. He writes that Gītā used to be his companion whenever he was in any problem or dilemma. There is no doubt that this old scripture exerted a very deep and profound influence on him. The text contains many pivotal ideas which were central to Gandhi's Philosophy. As for example, the idea of armed warfare, the need for fighting a battle has been taken up exhaustively in the Gītā. But Gandhi has his own view regarding physical warfare. The article tries to examine how compatible was the idea of Gadhi's non – violence with Gītā's concept of warfare. An attempt has been made to see how far was Gandhian idea acceptable in the larger context of Indian Philosophical traditions with reference to this particular text; which Gandhi himself has admitted to have been influenced a lot by. Apart from that, the idea of caste – system which can be associated with the eligibility of an individual to fight a battle, without probably making it a violent act, has also been taken up. The write-up reflects on the coherence of the concepts of violence and caste – system as has been described by Gandhi with reference to the texts of the Gītā. Can we really say that Arjuna engaged in violence with reference to Gandhi's interpretation the Gītā. Subsequently is Gandhi's position on non – violence tenable with respect to his own interpretation of caste – system and the conditions of India under British rule? Key words: non – violence, warfare, justice, self – defence, ethics. Introduction English dictionary has various meanings of the word  violence', but Gandhi talks innovatively about the concept of non – violence in his Philosophy. He maintains that Truth is the goal of life and non – violence is a means to realise the same and therefore notes, ―I have nothing new to teach the world. Truth and non – violence is as old as the hills. All I have done is to try experiments in both on as vast a scales as I could. In doing so, I have sometimes erred and learn by my errors. Life and its problems have thus become to me so many experiments in the practice of Truth and non – violence...in fact it was in the course of my pursuit of truth that I discovered non – violence.‖ 1 And adds, ―Ahimsā and Truth are so intertwined that it is practically impossible to disentangle and separate them. They are like two sides of a coin or rather a smooth unstamped metallic disc. Who can say which is obverse and which the reverse. Ahimsā is the Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 91 means, Truth is the end. Means to be means must always be within our reach, and so ahimsā is our supreme duty. If we take care of the means we are bound to reach the end sooner or later.‖ 2 Extending the concept, he maintains that non – violence is not simply non – killing but it goes to oral and mental level as well. It is abstinence from all forms of hurting. Further Gandhi says it has two aspects – positive and negative. In the positive sense it means love for everything, including one's enemy. Love is a kind of feeling of oneness. In an act of love one identifies himself with the object of love. For Gandhi, this love is based on the spiritual unity of mankind. The omnipresence of God is the substratum of this love and non – violence. Here the love for God is converted to the love for humanity and the subsequent behaviour is called ahimsā. Gandhi has been mainly influenced by Jainism in developing his idea of non – violence. But he has referred to The Gītā as  Universal mother' and his guide book at many places. He writes that Gītā used to be his companion whenever he was in any problem or dilemma. There is no doubt that this old scripture exerted a very deep and profound influence on him. Interestingly, the text deals with many pivotal ideas which were central to Gandhi's Philosophy. As for instance, the idea of armed warfare, the need for fighting a battle has been taken up exhaustively in Gītā. Thus, this article attempts to evaluate Gandhi's idea of ahimsā from the textual standpoint of the Gītā. Part I The Bhagavadgītā proposes a philosophy of physical warfare without making it a  violent act'; if violence means an unjust or unwarranted exertion of force or power as against rights or laws. To realise the value of Gītā's philosophy one also needs to look at the background of The Mahābhārata. Krishna, the exponent of the text, went to the kauravas with a peace – proposal as the last attempt to avoid the battle. He sought five villages instead of Indraprastha, the legitimate kingdom of the Pāndavas. Mahābhārata reads that Duryodhana, the son of Dhṛtarāśtra, refused to give even an inch of land without battle. On the backdrop of this denial, Krishna prompted Arjuna to fight and engage in that act. We find that in the first chapter of the Gītā, Arjuna refuses to engage in the battle saying that he does not want fight since this would give him only a blood tainted throne of his own near and dear ones. The text reads, ―Also I see contrary portents. In killing one's kin in a war, I can see no good at all‖ (Bhagavadgītā, 1.31) ―I don't seek victory, O Kṛṣna! I want neither kingdom nor pleasures, O Govinda! How can kingdom, enjoyment or even life profit us?‖ (1.32) And it further adds, ―Blinded by greed, though they do not see the evil that threatens our family with decay, or the sin in treacherous to relations‖ (1.38) Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 92 ―How can we fail to turn away from sin – we who recognise the evil that threatens our family with down fall O Kṛṣna?‖ (1.39) But Krishna argues in various ways in order to engage him in the battle. First of all he argue that Arjuna should rise above the thoughts of his personal losses and benefits and should fight for the Universal principles of Dharma or righteousness. It goes like, ―Arjuna, as the unwise act with attachment, so should the wise man, with a view to maintain the world order, act without attachment.‖ 3 If one involves in physical ware fare in order to establish certain Universal values of humanity; that would not be called as violence in the spirit of Gītā's Philosophy. Therefore, according to Gītā, for the sake of Dharma, one can even engage in physical warfare with one's own kith and kin. Secondly, while responding to Arjuna's plea like – ―Indeed it were better for me to live on the alms in the world and avoid slaying my honoured elders. Killing these people who seek to gain the ends of their own, I should be tasting blood – stained enjoyments‖ (2.05) Gītā allows a class of people called kśatriyas or worriers to engage in physical warfare because that class is supposed to protect the country with physical might. That is not considered as violence by the text. Since Arjuna also belonged to the same class, Krishna prompted him to do his duty. He says, ―Besides, considering your own duty too you should not waver, for there is nothing more welcome for the man of the worrier class than a righteous war‖ 4 and adds, ―Nay people will also pour undying infamy on you; and infamy brought on a man enjoying popular esteem is worse than death.‖ 5 Thirdly, for a kśatriya, the attainment of highest spiritual wealth is assured in Gītā through physical warfare as well. Krishna says, ―Therefore dedicating all actions to Me, with your mind fixed on Me, the Self of all, freed from desire and the feeling of me and cured of mental agitations, fight‖ 6 and adds, ―If you are unequal even to the pursuit of such practice, be intent to work for Me; you shall attain perfection even by performing actions for my sake‖ 7 Since Arjuna himself had maintained – ―I shall observe them who have massed here and are about to commence the war, eager to please the wicked Duryodhana in this enterprise of the war‖ (1.23) In the larger context of the Mahābhārata, it appears that  eye for an eye' treatment is advocated by Gītā. Almost all the cases exhibit that unfair means were used by Krishna against worriers of kauravas. Part II Now, in this frame Gandhi's definition of non – violence needs an evaluation. It seems that though Gandhi directly does not ascribe his principle of non – violence to Gītā, there is a lot that Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 93 he has taken from the text. He is of the opinion that killing or injury to life can be act of violence only under certain conditions. These conditions are anger, pride, hatred selfish considerations, bad intention and similar other considerations. Any injury to life done under these motives is himsā. Thus the negative meaning of ahimsā is non – killing or non – injury. This presupposes that a non – violent act is free from hatred, anger, malice and the like. Therefore, we may say that fighting for the sake of a principle like Dharma is not exactly a violent act; where the fighter is able to rise above his personal considerations. As Gītā puts it, ―having subdued his mind and body, and given up all objects of enjoyment, and free from craving, he who performs sheer bodily action does not incur sin‖ 8 Further Krishna's attitude of entertaining  war as the last option' also seems to be present in him. He says, ―Taking life may be a duty. We do destroy as much as much life as we think necessary for sustaining our body. Thus for food we take life, vegetable and other, and for health we destroy mosquitoes and the like by the use of disinfectants etc. and we do not think that we are guilty of irreligion in doing so...for the benefit of the species we kill carnivorous beasts... even man slaughter may be necessary in certain cases. Suppose a man runs amuck and goes furiously about sword in hand, and killing anyone that comes in his way, and no one dares to capture him alive. Anyone who despatches this lunatic, will earn the gratitude of the community and be regarded as a benevolent man‖ 9 So  eye for an eye' is not ruled out altogether. Again, Gandhi openly recommends killing under certain circumstances. He writes, ―I see that there is an instinctive horror of killing living beings under any circumstance whatever. For instance, an alternative has been suggested in the shape of confining even rabid dogs in a certain place and allow them to die a slow death. Now my idea of compassion makes this thing impossible for me. I cannot for a moment bear to see a dog or for that matter any other living being, helplessly suffering the torture for a slow death. I do not kill a human being thus circumstanced because I have more hopeful remedies. I should kill a dog similarly situated because, in its case I am without a remedy. Should my child be attacked with rabies and there was no helpful remedy to relieve his agonies, I should consider it my duty to take his life. Fatalism has its limits. We leave things to fate after exhausting all the remedies. One of the remedies and the final one to relieve the agony of a tortured child is to take his life‖ 10 These excerpts give us an impression that Gandhi had a very balanced view of non – violence and was more or less in conformity with Gītā's position. But a further reading reveals few more facets of his position. Gandhi seems to be very conscious about the means adopted in order to attain some end. We find some problem and shift in his position on ahimsā when it comes to the question of end and means for him. Gandhi opines that  Means' and  End' are two convertible terms in his philosophy of life. It should not be taken too literally because it only asserts inseparable character of the two. Gandhi himself writes, ―The means may be likened to a seed, the end to a tree; and there is the same inviolable connection between the means and the end as there is between the seed and the tree.‖ 11 But this raises the question regarding the justification of end Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 94 and means in terms of each other. Are we permitted to attain good ends by whatever means we can? Or should the means be also essentially good if a good end has to be realised? Part III In answering this question Gandhi is essentially driven by his basic metaphysical conviction regarding  spiritual unity of the universe'. A spiritual end cannot be attained by non – spiritual means. He writes, ―They say  means are after all means' I would say  means are after all everything' as the means so the end. Indeed the creator has given us control (and that too very limited) over the means, none over the end. Realisation of the goal is in exact proportion to that of the means. This is a proportion that admits of no exception‖ 12 and further adds, ―Though you have emphasised the necessity of a clear statement of the goal, but having once determined it, I have never attached importance to its repetition. The clearest possible definition of the goal and its appreciation would fail to take us there, if we do not know and utilise the means of achieving it. I have therefore concerned myself principally with the conservation of means and their progressive use. I know if we can take care of them attainment of the goal is assured. I feel too that our progress towards the goal will be in exact proportion to the purity of our means‖ 13 This philosophy of means and end was extended by Gandhi to Truth and Non – violence. For him Truth is the goal of life and Non – violence is the end. We don't have much problem with this philosophical stand. But the problem that we find is with the kind of rigidity that is present in Gandhi in assimilating Physical warfare kind of activity that could well be a part of the Independence movement on certain occasions. Gandhi maintains ―Let there be no manner of doubt that swarāj established by non – violent means will be different in kind from the swarāj that can be established by arm rebellion.‖ 14 He adds, ―Violent means will give violent swarāj. That would be a menace to the world and India itself‖ 15 Gandhi did not move from this stand though he theoretically advocated physical war – like activity at many places. Chauri – Chaura's of 1922 case might be the best example of his rigidity. One needs to know that physical warfare has been advocated and justified when necessary by even modern day advaitins. This may not go against the spiritual unity of the universe. This is seen what has been called as  clinical violence' by modern day management experts. We allow doctors to chop off our organs when they suffer from incurable diseases. For the sustenance of the body sometime we, if not very happily, allow our organs to go. Similarly some people have to be killed in order to protect Dharma. That is well within the ambit of Dharma. But in order to evaluate Gandhi, we must go beyond Chauri-Chaura to August-Kranti. Initially, though he seemed to be totally opposed to the extremist group which advocated physical war against inhuman domination of the British; yet he realised, beyond 1942, that it is not always advisable to die in order to show one's inner strength. At times, one needs to kill in order to show bravery. Gandhi, a strong believer in varna – system, might have been influenced by that Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 95 thought to allow a class of people, given their natural tendencies, to go for that option against extremism of the rulers. The practice of ahimsā or love in a mass scale, when it involves the destiny of a nation, need not always be as fruitful as it proves to be at the individual level. Conclusion Before drawing any conclusion, we must note that for Gandhi, non – violence was not merely a form of philosophical activity. He used it as a tool in order to carry forward a movement against mighty British. Instead of opting for the path shown by Gandhi, had India resorted to the course of complete violence; it is difficult to imagine how much feasible that would have been. Theoretically he is very close to Gītā as we can see through his writings, but one might argue that practically he is closer to Jainism, a religion which does not stand for any kind of physical or armed warfare and do not justify any such act as  non – violent' whatever might the details be. But, to my mind, Gandhi was both theoretically and practically more akin to the Bhagavadgītā's position. As a matter of fact, we find that he almost behaved like Lord Krishna of the Gītā who moved from peace proposal to battle; when we proceed from his initial articles in the Young India to his speeches beyond Quit India movement. The Gītā shaped not only his idea of ahimsā, but many other notions like that of trusteeship and sarvodaya. This could be the simple reason why, at one place, he compared Hinduism with his wife. He openly admitted that Hinduism has influenced him as much as his wife. Just as he felt a deep bonding with wife in spite of knowing her drawbacks and limitations; so was his relation, in his own opinion, with Hinduism. He just could not rule out the deep impact of texts like the Gītā and Rāmāyana on himself. Thus one can perhaps imagine why the Bhagavadgītā was  universal mother' for him. References: 1. N. K. Bose, Studies in Gandhism, Second edition, (Calcutta: Indian association publishing Co.1947) p13 2. Ibid.,p13-14 3. Jaydayal Goenka (tr.), The Bhagavad Geetā, (Gorakhpur: Geetāpress, 2007) 3/25, p34 4. Ibid., 2/31, p19 5. Ibid., 2/34, p20 6. Ibid., 3/30, p35 7. Ibid.,12/10, p124 8. Ibid., 4/20, p 43 9. Young India, 4-11-26 10. Ibid., 18-11-26 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 96 11. M. K.Gandhi, Hind Swaraj or Indian Home Rule, (Ahmedabad: Navajiwan Publishing House, 1958) p39 12. Young India 17-7-24 13. N. K. Bose, Studies in Gandhism, Second edition, (Calcutta: Indian association publishing Co.,1947) p36 14. Young India, 2-3-22 15. Ibid., 1-7-24 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 97 THE PHILOSOPHICAL SIGNIFICANCE OF GANDHI Dr. Vijay Chandar Ph.D. Degree in Philosophy, Department of Philosophy, Osmania University, Hyderabad. Introduction Gandhi is obviously not an ordinary mortal. Within five years of his return from South Africa, Gandhi became the dominant figure in Indian public life. By 1920, most of the front rank politicians had joined his banner and the others had practically ceased to matter. Rarely had a political conquest been more spectacular or more complete. The struggle in South Africa had matured him; he had outgrown the diffidence which had dogged him as a student in England and a young lawyer in India, and had taught him to combine tremendous Confidence with a disarming humility. Those who came under his spell and changed the very texture of their lives included men and women of vastly dissimilar talents and temperaments: great lawyers and parliamentarians like C.R. Das and Motilal Nehru, humanists like Madan Mohan Malaviya and Rajendra Prasad, realists like Vallabhbhai Patel and Rajagopalachari, idealists like Jawaharlal Nehru and Jayaprakash Narayan. They did not share all his ideas on Politics and economics; few of them shared his religious outlook, but they were tied to him by a deeply emotional bond. He was not only the leader, but the Bapu, the father  Who deserved affection and respect. Gandhi's critics were too prone to apply to his non -violent campaigns yardsticks, suitable to violent warfare. Satyagraha was not designed to seize' any particular objectives or to  crush' the opponent, but to set in motion forces which could lead to his conversion. In such a strategy it was perfectly possible to lose all the battles and win the war. Gandhi explained that participation in politics was only an extension of his social activity ―I could not be leading a religious life unless I identified myself with the whole of mankind, and that I could not do so unless I took part in politics. The whole gamut of human activities today constitutes an indivisible whole. His interest in politics was derived from the fact that he had developed a technique Satyagraha which sought to introduce the spirit of religion into politics. This sacrifice galvanized the people for a determined struggle. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 98 The Thought process of Gandhi Gandhi is one of the most widely known figures of last century but perhaps the least understood. Ever since his advent on the Indian political scene, he has remained a central figure to a wide variety of people like scholars, politicians, religious missionaries, and laymen. Every section has to say something either about his personality and practices or about his theory. As a matter of fact, he drew the attention of the world around.‖ A n African American leader like Martin Luther King became so impressed that he chose the Gandhian nonviolent method of struggle against racism based on the colour of the skin. The British Prime Minister Churchill descri bed him as a  naked fakir'. For his role in getting independence for India, he was called as  the Father of the Nation'. Whereas, his admirers described him as a political saint' or a visionary', his adversaries tried to dismiss him. Intellectuals of all shades like historians, politicians, sociologists and economists are trying to analyses and understand his Views. Thus people from of walk of life and all corners of the world have something say about him intellectuals of all shades of like historians, politician, sociologists and economist are trying to analyze and understand his Despite the numerous studies of been paid to uncover the conceptual foundation or what one may, call the metaphysical foundations of his thought. By metaphysical foundation or conceptual framework, meaning the identification of central concepts of his thought. The glorification accorded to him by calling him  Mahatma' (The Great Soul),  Saint' or a  Prophet' is one suc h reason' for the failure on the part of the intelligentsia to study his writings and take note of his insights. His nearness in time made his contemporaries sentimental; hence no serious attempts were made to understand his thought. Without the help of a conceptual frame, it is difficult even to understand his personality. Gandhi was not an academic philosopher or intellectual in the conventional sense of the term. He was not a man with attractive Academic qualifications or trained in the use of sophisticated, philosophical methods. Not only this, he himself contributed towards this feeling by saying that ―I am not built academic writings, a ction is my domain he even did not hesitate to saying that he does not bother much about consistency, which is undoubtedly a fascinating thing for philosophers and academicians. Gandhi's view on politics may seem to be similar to that of Kant but it would be to wrong think that Gandhi was influenced by Kant. In fact; Gandhi derived his position from Bhagavad-Gita. In his attempt to make politics religious and religion practical, he choose the path of Karma Yoga; as enunciated in the Gita. The Karma yoga of the Gita suggests' a way of spiritual realization through social action. This concept of politics base‖ on religion / morality or ultimately on Truth and Nonviolence distinguishes Gandhi from some of his important contemporaries like Vivekananda, Tagore and Tilak. The most Interesting point is his differences with Tilak. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 99 Men live in accordance with their philosophy of life, their conception of the world. This true even of the most thoughtless. It is impossible to live without a metaphysic. The choice that gives o us is not between some kind of metaphysic and no metaphysic it is always between a good metaphysic and a bad metaphysk. Gandhism The evolution of Mohandas Karamchand Gandhi into the  Mahatma' of our times very much hinges on the principles that were the guiding light of his life. Till his last breath, Gandhiji unflinchingly adhered to these philosophies often referred by the collective term  Gandhism' Over the years the thoughts and the philosophy of Mahatma Gandhi have Inspired generations across the world and they have often been the bedrock of civil rights movements waged against oppressive regimes. Truth Truth or  Satya' was the sovereign principle of Mahatma Gandhi's life. The Mahatma's life was an eternal conquest to discover the truth and his journey to that end was marked by experiments on himself and learning from his own mistakes. Fittingly his autobiography was titled  My Experiments with Truth. Satyagraha Gandhiji pioneered the term Satyagraha which literally translates to  an endeavor for truth.' In the context of Indian freedom movement, Satyagraha meant the resistance to the British oppression through mass civil obedience. Nonviolence The principle of non-violence or Ahimsa has been integral to many Indian religions and Mahatma Gandhi espoused for total nonviolence in the Indian freedom struggle. He was determined to purge the Satyagraha movement of any violent elements and incidents of violence by Satyagrahis in Chauri Chaura, Uttar Pradesh led him to call off the civil disobedience movement. In the history of human thought most of the metaphysicians have only attempted  present a picture of reality. There was hardly any attempt by them to change the world. Perhaps in this respect Gandhi and Man are closer to each other. Because they believed in one necessity of change the world. Marx, himself, of course did not do much to change world. He maintained that philosophers have tried only to understand the world. The need of the hour is that philosophers should not only; provide theoretical abstractions but also should work for the change the world. Gandhi too would accept this but the difference between; and Gandhi is this: For Marx a change in the economic basis of the society would bring the other desired changes automatically. However, for Gandhi, change means a moral change and it has to' begin with individuals. Only Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 100 then a change in the structure of society is possible. Marx, switch-over to an altogether different type of socio-economic order holds the key to the remedy of all ills. For Gandhi socio-economic change supposes a moral change. Thought leads to action. Pure thought leads to pure action. Gandhi believed in the necessary connection between knowledge and action. Hence he tried his best to bring out a necessary connection between, theory and practice. Therefore, in order to understand and evaluate various practices also it is imperative that the theoretical basis of his thought is brought to light. Gandhi tried establishing the interrelationship between pure thought and pure action both in theory as well as practice. Gandhi never lived in isolation. He did not insulate his mind from the views and influences from others. Ruskin, Tolstoy, Romain Rolland and several others had deeply influenced his life. Ruskin wrote his famous work  Unto this last' and G andhi admitted: ―I derived great inspiration from  Unto this last' by Ruskin and his that good individual is contained in the good of all‖. The concept of Sarvodaya and Antyodaya were the products of this influence. Though this may point to an assumption that his was a Christian interpretation of the Gita, this is an unjustifiable step. If you grant him the initial bold leap in which Kurukshetra becomes the human heart, all the rest of his interpretation is within the framework of the Upanishads and the text of the Gita. Sarvodaya Sarvodaya is the principle that guided Sevagram. The word Sarvodaya was coined by Gandhi is a compound of two Sanskrit words: Sarva which means  All,' and udaya which means  Upliftment or Welfare or Prosperity'. Therefore Sa rvodaya means the upliftment or Welfare or Prosperity of All.' Gandhi used the word Sarvodaya to describe the principles he felt should guide us in our efforts to build ourselves, our families, our communities, and nations He had arrived at these principles of a Sarvodaya society on the basis of his studies, his observations and his experiments with truth and non-violence. He felt very strongly that the soundest foundation on which societies should be built were the qualities of truth, love, and compassion in both our personal and our public lives. The empha sis of Ruskin's essay, as interpreted by Gandhi, is certainly that the ideal society is one in which there is concern for the welfare of all:  unto this last', that is the neediest or the poorest of the poor. The ashram was a laboratory in which Gandhi experimented with himself and others. It was also a military academy, if the term may be used, for training men and Women for a war without violence. Early in 1915, he had told C. F. Andrews that he did not anticipate an occasion for Satyagraha for five years. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 101 The Ashram has wider significance for the life of the individuals. It looks after the Physical, psychological, intellectual and spiritual needs of the people. Gandhi speaks of the ashram ideal of education. For Gandhi, Sevagram was a place for all, and political transformation was the main nerve of his ashram life, It was totally united with the life and aspirations of the ordinary people It was in no way a secluded place where people tried to reach God through individual penance and ascetic meditation It was the center of India's freedom struggle and pulsated with the mood of the ordinary people of India. We must be able to close the gates of unfairness, racism, untruthfulness and selfishness. To think that we are equal in every respect is indeed a misguided thought! But we must find a system to give every person the right initiative and opportunity to perform to the fullest in his or her capacity B a system to make us seek out and discover new attitudes in which we could move to transform our selfish talents into usefulness, and eventually a progressive nation. Sarvodaya, then, is the application of the principle of non-violence in the transformation of societies from their present forms which are mostly exploitative of an unfavorable to the disadvantaged, toward more balanced, inclusive and egalitarian forms in which can be enshrined the principle of social justice for all. Those who speak casually of  adopting Gandhi's meth ods' would do well to Study these exacting conditions, for they alone make the policy of ahimsa-Universal compassionate love, mercy and harmlessness possible and effective. For until self has been conquered, the interests of this self will self delude us into imagining truth to be what it is' not. As an instance of Gandhi gave the case in the article just quoted, of how in name of truth and science inhuman cruelties are West are to follow him, if his methods are to be adopted as an alternative to the violence from which humanity needs so urgently to be saved, they must be prepared to accept those disciplines of Brahmacharya and Satyagraha from which alone can emerge an effectual demonstration of ahimsa. There is a tendency in the West to imagine that one can practice non-violent resistance merely as a technique, an alternative policy to armed resistance by following the actions of Gandhi without becoming what Gandhi inwardly was. This is the true significance of Gandhi-the exemplary of this age. And those who see him as anything less, as a mere patriot,' pacifist or humanitarian have not begun to understand the real greatness of the man. In Truth is God he reminds us that in the Hindu scriptures it is said that God alone is and not else existing', and that the Sanskrit word for truth is one which literally means  that which exists'. He goes on to say:  And when you want to find the truth as God the only inevitable means is love, i.e., non-violence, and since I believe that ultimately the means and the ends are convertible, terms should not hesitate to say that God is love'. No student of the New Testament could fail to recognize in this argument the presence of the mind of Christ‖. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 102 True Significance of Gandhi There is always a risk when assessing the value of a man of such exalted stature as Gandhi to concentrate on this or that feature of his life-work until the sight of the whole is lost through placing too much emphasis on the parts. This has happened in the case of man' great men, and there is a danger of it happening to Bapu. There is an illuminating work Correspondence between Romain Rolia and Mahatma Gandhi. The original book is in French. The beautiful correspondence is translated into English. Gandhi wrote his autobiography in 1931 and to that autobiography (Rornain Rolland wrote a preface in French) which was translated into English. Mahadev Desai knew it well that this time Gandhi was determined to die behind the bars. So he went to Jawaharlal. Jawaharlal was against: the fast. He went to Maulana Azad He said: ―That can be the last choice He went to Satyamurthi. He said: It win create anarchy and violence if he dies in jail. Govind Ballabh Pant feared violence. In order to ensure the welfare of all, money is needed. This money must be legitimately earned in tune with moral and spiritual considerations. The money earned without these considerations leads to animalism. According to the concept of Sarvodaya when a man becomes materialistic or money minded he does not care for anything good or bad it leads to social imbalance. Bibliography:  Bose, N.K., Studies in Gandhism, Calcutta, Indian Associated Publishing Co., 1947. Brown, Judith M., Gandhi's Rise to Power: Indian Politics 1915-1922, Cambridge, Cambridge University Press, 1972.  Bose, N.K., Studies in Gandhism, Calcutta, Indian Associated Publishing Co., 1947.  Brecht, A.,-Political TheoryThe Foundation of Twentieth Century Political Thought, (Princeton University Press, 1959, Chapter-XI).  Brown, Judith M. "Gandhi, Mohandas Karamchand [Mahatma Gandhi] (1869–1948)", OxfordDictionary of National Biography, Oxford University Press, 2004; online edn, January2011 accessed 25 February 2012 (subscription required)  Brown, Judith M., and Anthony Parel, eds. The Cambridge Companion to Gandhi (2012); 14 essays by scholars excerpt and text search  Brown, Judith M., Gandhi's Rise to Power: Indian Politics 1915-1922, Cambridge, Cambridge University Press, 1972.  Brown, Judith Margaret (1991). Gandhi: Prisoner of Hope. Yale University Press. ISBN 978-0-300-05125-4. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 103  Burke, Barry (2000) Gandhi on Education: Excellent Collection of Quotes from the National Council for Teacher Education Mahatma Gandhi, Retrieved November 4,2009.  Chadha, Y. (1997) Rediscovering Gandhi'London: Century.  Chadha, Yogesh (1997). Gandhi: a life. John Wiley. ISBN 978-0-471-24378-6.  Chaitanya, Krishna, Gandhi's Quest of Being in Becoming, New Delhi, Gandhi Peace Foundation, 1977. Chalapathi Rau, M., Gandhi and Nehru, Bombay, Allied Publishers, 1967.  Contemporary Philosophy of Indian Philosophical Congress (Snnagar, 1957), p-88 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 104 GANDHI'S VISION OF DEVELOPMENT: RELEVANCE FOR 21 ST CENTURY Dr. Gobinda Chandra Sethi Assistant Professor in Political Science Post Graduate Government College Sector-46, Chandigarh. Abstract The objective of the research paper is to focus on the vision of Gandhiji and it's relevance in the present discourse of development. Development through the use of state apparatus is integral to the notion of freedom, and poverty becomes a problem of politics and power. This process confers rationality and acceptability of practices and techniques of the government (and its agents) among the individuals in society. Mahatma Gandhi was deeply suspicious of the power of state to influence growth, and hence relied on the self-control of an individual as the force that could transform the society. He believed that there was no need to have a society based on the Western notions of greed and wealth but on moral individuals who cared for each other and followed their spiritual goals. This translated, in his vision, to a more equal society based on different religious groups showing tolerance towards each other, use the path of non-violence and engaged in small-scale economic activities. Objectives  To find out the facts and findings proving the relevance of Gandhiji in Contemporary period.  To promote activities related to community services, social welfare and also Indian heritage and culture.  To inculcate the culture of non-violence and truthfulness through vipassanna meditation and Gandhian Philosophy.  To develop the culture of simple living and high thinking and inclusive growth. Introduction To say that the state exists to help the poor is a statement that is often considered to be selfexplanatory. However, this notion of state action has a historical basis even before India's Independence. Even though it is reflected in post-Independence era, certain governmental institutions and practices. It was not without contestation between the competing visions of architects of modern India: Gandhiji and Nehru. State of Action The evolution of ideas of development is traced here in the sense of objectives of state action during the nationalist struggle for Independence. The role of Gandhi and Nehru, and reasons for Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 105 eventual triumph of Nehruvian idea of rational planning with the bureaucracy as the agent of pro-poor growth in Independent India. It is relevant to note here that while development has failed to reduce poverty in India, it has also led to expanding the state power because it has become self-perpetuating. Third World The genesis of pro-poor development can be found in the social reality of the so called  Third World' which had a vast majority of poor, who needed to be assisted by the state through specific interventions and development agencies, reports, surveys, schemes and programmes. One can find this idea resonating during the freedom struggle in what Nehru saw in India's image as  naked, starving, crushed and utterly miserable'. Without exception, all political leaders promised to change in the lives of ordinary people as they challenged the colonial rule. It translated into expectations of relief from poverty and hunger, medical care, education and advanced standards of life once India gained Independence. Historical Backlash There was a broad understanding that British rule had led to drain of wealth due to transfer of profits to Britain besides taxes, expenditure of government, killing of Indian industry and continuance of poverty and famine. The British, on the other hand, blamed the continuance of poverty to Indian people, its hot climate, and lack of modern attitudes. The Karachi session of the Indian National Congress (1931) spelt out in detail the concept of Swaraj that could provide economic freedom to the  Starving Millions' towards a more egalitarian society. While there was a consensus on the ultimate objective of Swaraj; how it was supposed to be achieved was an area polarized between the visions of Gandhi and Nehru. Roles of Gandhi and Nehru in Development Discourse in India It would not be inappropriate to concentrate on Gandhi and Nehru, the two most important leaders, who articulated their visions of independent India in contradictory ways. As described later, Gandhi and Nehru had very different ideas of development though both agreed, in their own ways, that the Swaraj meant moral, social and political regeneration of the country. While Gandhi was a traditionalist, Nehru was a Western in his beliefs. What were the alternatives available to both of them and why did Nehru's vision finally prevailed as the dominant rationality of state action? Was there any resistance to this vision? Was it only because as Prime Minister, Nehru had the opportunity to create Institutions and impose his vision of planned development or was it deriving its legitimacy from the contemporary world view? Why the Gandhian vision of development got marginalized in Independent India? These are some of the issues that are examined in their historical context. Racial Discrimination Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 106 That Gandhi and Nehru were different personalities could be one obvious explanation. They were separated by almost a generation and their origins and political experiences were different. Gandhi was older and compared to Nehru, had a commoner background, having braved the racial discrimination in South Africa. Nehru had an elitist background and had no personal experience of discrimination besides having, unlike Gandhi, no pronounced religious beliefs. What brought them together was their mutual need. While a broad-based nationalist movement was unthinkable without Gandhi, Nehru was the articulate and suave new generation for Gandhi. And, both desired independence and change in the lives of Indians. Hind Swaraj While their respective personalities and experiences did shape their visions of development, it would, nonetheless, be instructive to underline the difference between Gandhi and Nehru in the way they articulated their visions of the new India. In  Hind Swaraj' (1910) and also after his return to India in 1915, Gandhi made it clear that true self-rule was not merely political independence by Indians. It meant a change in the economic pattern and political power through moral revolution of the individual upwards through society as a whole. He believed that there was no need to have a society based on the Western notions of greed and wealth but on moral individuals who cared for each other and followed their spiritual goals. This translated, in his vision, to a more equal society based on different religious groups showing tolerance towards each other, and engaged in small-scale economic activities. He distrusted large-scale means of production since it led to an increase in inequality and non-harmonious relations between the members of society. Transforming the Society Furthermore, Gandhi was deeply suspicious of the power of state to influence growth, and hence relied on the self-control of an individual as the force that could transform the society. To formulate his theory, he delved not only into Hindu and other Indian religions but also the contrarian Western thoughts which asserted that industrialization had led to spiritual and social decline of the Western society. Gandhian Ideals is Nehru's Vision In sharp contrast to Gandhian ideals is Nehru's vision. These have been attributed to his education in England, travels in Europe, visit to Soviet Union (1927) and imprint of prevailing Western socialist ideologies. His proximity to Gandhi did not prevent him from advocating, in his pamphlet entitled  Whither India?' (1933) and Autobiography (1936), a powerful modern state to redistribute resources more equitably and to manage the modern economy once India gains Independence. He harboured little belief in the Gandhian route to radical change through moral change of heart. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 107 Reforms Gandhi was openly critical of the manner in which the provincial governments before Independence had abandoned his constructive programmes to renew the nation. He blamed them of functioning just like the British. It was not surprising, then, that after his assassination; the Indian state merely abolished untouchability and allowed encouragement of cottage industries alongside large-scale industrialisation. Nehru remained India's Prime Minister till 1964 and despite having followed planned development genuine land reforms could not be achieved that could have redistributed resources and altered the economic situation, which was otherwise marked by scarcity of food and poverty. The Congress political party remained a predominantly upper-caste party with vested interests of landed elites and professionals to protect. While this ideological compromise kept the party intact, it was not suited for radical socio-economic changes. The instrument of planned development, bureaucracy, too remained status-quoists and resistant to change. While Nehru's socialist ideology of development eventually dominated, it was not without contestation, even after he had been prime minister for some years. Unity, Identity and Self-Sustainability Gandhi considered the state as essentially an instrument of violence as it destroyed individuality  which lies at the root of all progress.' He also felt that the voter was too distanced to take an informed interest in issues pertaining to the nation. Hence, he conceived of successive layers of communities, which could be self-governing. The country could be organized like  oceanic circles' marked by unity, identity and self-sustainability. Spirit of Scientific Enquiry It would be incorrect to infer that Gandhi did not admire the spirit of scientific enquiry. He questioned its refusal to recognize the limits of reason and the excesses it promoted. Unlike Nehru, Gandhi had no desire to see India as a replica of Britain, which for all its concepts of progress and modernity signified ―the exploitation of the weaker races of the earth [which]...is to dethrone God and enthrone Materialism‖. It is not, therefore, surprising that Gandhi found the modern civilisation, for all its achievements, fundamentally rooted in the pursuits of everincreasing wants with its harmful consequences. He was forewarning the imbalance that modern civilisation causes between human beings and the environment. ―It may be considered a heresy, but it may be bound to say that it were better for us to send money to Manchester and to use flimsy Manchester cloth than to multiply mills in India. By using Manchester cloth we only waste our money; but by reproducing Manchester in India, we shall keep our money at the cost of our blood, because our very moral being will be sapped, and I call in support of my statement the very millhands as witnesses‖ Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 108 Marginalisation of Gandhian Discourse While Gandhi's thoughts on development were clairvoyant more so in hindsight, these were rejected paradoxically for the same reason. What tilted the balance was Nehru's invocation of  modernity' that appealed to the imagination of a country unshackling itself. Gandhi's vision were seen to appeal too much to the moral and spiritual side rather than to  modernity', and hence growth.Gandhi's thoughts on economy were intertwined with his views on morality, which were not  elegantly structured' and lacked  theoretical rigour'; and  Gandhi's insistence on pure theory was not always translatable into action'. He was further seen as against technology even though he was more concerned with technology that was appropriate to the context and which did not come in the way of self-development. Gandhi has been further criticized for his ideas of trusteeship to mean that he was not in favour of change on the class relations and for this reason, he sympathised with the capitalist ideology. Even Nehru was not so comfortable with Gandhi's use of religion and religious idioms either. Non-Religious and Empirical World-View Nehru, with age and charisma on his side, widely read and armed with Western education, had a non-religious and empirical world-view. As the longest-serving Prime Minister of Independent India, he could exercise the imagination of the country. However, it was not without contestation by the elites. We must also realise that the elites often buy into the dominant discourse in order to serve their strategic interests even if they are not fully convinced. This may be the reason for the perpetuation of poverty and the further expansion of state action towards development. Despite having a close relationship with Gandhi (he was chosen as his heir), Nehru was enamoured with the idea of planning and industrialisation for development and removal of poverty. He viewed planning as  a living, moving process' that enabled  all the People of India to build up economy by solving problems of poverty and unemployment in a democratic way'. More significantly, from his nation-making ideal, he endowed central planning with a virtue of dealing with  fissiparous tendencies and parochial outlook'. Green Revolution and Redistribution The idea of a powerful nation state grew the idea of top-down state-sponsored planned development exercise conducted by technical persons leading to industrialization, Green Revolution and redistribution in a democratic manner. Very soon the idea of planning leading to development and removal of poverty and unemployment became the rationality of postindependence India. It is another matter that planning went through ups and downs, that it lacked instruments and specialized agencies for effective planning and that it had to encounter the obstacle related to federal structure since many fundamental changes required action by the state governments. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 109 Tracing on Planning in India It would not be correct, however, to credit Nehru alone with the idea of planning for economic and social transformation because it had gained prominence in India from the early 30's. The All India Congress Committee had resolved in 1929 that ―in order to remove the poverty and misery of the Indian people and to ameliorate the conditions of the masses, it is essential to make revolutionary changes in the present economic and social structures of society and to remove inequalities‖. During the ―1931 Karachi session, Congress resolved that the state needs to control key industries and services, a resolution which Nehru drafted in consultation with Gandhi. During this time, Nehru was also critiquing Gandhian ideas of development which is particularly revealing in his views on Khadi. He invests Khadi with the traditional life of India with its peasant structures, though having a role in the national movement, as ―an out of date form of production, not possible to raise the standards of living of masses.‖ This was to underline his belief that only industrialization can improve the standard of living of Indians. He was also moving towards socialism. In his address to Lucknow session (1936), Nehru said: ―Socialism not in a vague humanitarian way but in the scientific economic sense. He sees no way of ending the poverty, the vast unemployment, the degradation and subjection of the Indian people except through socialism.‖ Thus, from the very beginning, planning appealed to Nehru as ―the mighty theme of a nation- building itself, remaking itself and all of us working together to make a new India that people should support by additional efforts and sacrifices as the mighty task demands fullest cooperation from the masses of our people‖. However, Nehru also said that ―the plans have been accepted by most sections of the population as based upon broad popular consensus and as a basic function of administrative units‖. After Nehru We are all familiar with  Garibi Hatao' slogan of Indira Gandhi, nationalization of banks, scrapping of Privy Purse of princes, new welfare schemes, and use of mass-media, etc. to appeal to new audiences. This has been termed as populist whereby appealing directly to the masses on poverty, Indira Gandhi wanted to take on the vested interests in the system. However, by 1980s the emphasis shifted to  growth first', giving a pro-business orientation to the government policies and underplaying the significance of economic planning and the Planning Commission. Since 1991 with liberalisation, the trajectory of development has further shifted. Development as Rationality of Government It has been shown that development through the use of state power is integral to the notion of freedom, and poverty becomes a problem of politics and power. This process confers rationality and acceptability of practices and techniques of the government (and its agents) among the individuals in society. The poor become subjects, who need to be cared for, and political class Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 110 vows for their upliftment and welfare in order to wrest power, and this business of povertyalleviation aligns economic, social and political conduct with the objectives of becoming a developed nation. In order to achieve these objectives, the state and its agencies prepare statistics, conduct census, make policies, and formulate schemes as  specialized truth' to be peddled by different actors. In short, invocation of state's duty to remove poverty generates practices, rationalities and technologies through which subjects are governed and society is rendered governable ―. The notion that we have to depend on the government to assist the poor has acquired the status of revealed truth' National Rural Employment Guarantee Scheme However, in reality, such conducts are never properly aligned and often work contradictorily, as a  congenitally failing operation' when solution of one problem becomes problem for another. Take example of National Rural Employment Guarantee Scheme in India. While it is credited with increasing the rural wage rates, it leads the farmers to claim higher procurement prices for wheat/rice because farm labour has become much more expensive and towards this, the government has to provide more subsidies leading to fiscal deficit. It will be beneficial for the upliftment of the downtrodden or working class will be handy to bridge the gap between the upper crest and lower crest of India. Findings There is the relevance of Gandhian philosophy in the Contemporary Perspectives of Indi and the world as well. Modern world has created enough disorder to humanity in its pursuit for more development and advancement. Today, words like „Capitalism‟ and „Globalization‟ have become major buzzwords in the contemporary world that have brought about tremendous changes in the outlook of the human society both in the West and East. Though it has ushered countless good to the humanity, nevertheless its demerits are enormous. The spirit of capitalism a relentless effort towards maximization of profit from limited resources is causing an immense suffering to humanity which has resulted in the form of class division, social unrest, conflict and competition and environmental degradation all around the world. Gandhi once said ―the earth is capable to satisfy human needs but not human greed‖. It must therefore be stated that human suffering and misery, environmental depletion and global warming, social divides between rich and poor all these are structurally generated problems of modern society and is caused due to insatiable greed of the modern world. Gandhi believed that ―truth and untruth often co-exist; good and evil are often found together‖. When two lies wage a war against each other it‟s the bigger lie that wins, the one with greater violence takes away the booty and the more intense hatred that becomes the victor, but only untruth prevails. Violence persists and hatred glorified the Vedantic philosophy of "asatoma sadgamaya" which subjugates to the engulfing darkness. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 111 The significance of Gandhian philosophy is indispensable here when "satya", "ahimsa‖ and ―compassion‖ come into play and helps in restoring the light to the darkening world. Gandhi‟s idea of swadeshi which talks of ―production for neighbours‖ if applied to the world at large with his theory of ―antyodaya‖ or ―the last man‖ which speaks of providing every individual with the basic necessities can negate the effects of globalization by ensuring everyone fruits of developmental process. Gandhi was in favour of the self-sufficient village economy with sustainable development because to him India is a land of villages and if villages prosper India prospers. It's not the man that makes the vision; it's the vision that makes the man.‖ Conclusion Gandhiji's dream is our dream; his vision must lead us through the challenges of the present towards a clean, green and self-sufficient Bharat, It is said on 'Clean and Capable India of Gandhiji. A winning strategy to achieve a state of cleanliness would comprise engaging the citizenry, addressing the reduction of waste and improving the processing of waste. Gandhi's philosophy of inclusive development based on the involvement and empowerment of every individual. It may be concluded that Relevance of Mahatma Gandhi's Vision in Knowledge Management not only at present but also future implications. In nutshell the philosophy of Gandhiji is relevant in today and tomorrow and universally accepted norms to be adored in the forth coming generation. Bibliography:  Barr, F. Mary (1956). Bapu: Conversations and Correspondence with Mahatma Gandhi (2nd ed.). Bombay, India: International Book House. OCLC 8372568.  Bondurant, Joan Valérie (1971). Conquest of Violence: the Gandhian philosophy of conflict. University of California Press.  Ahmed, Talat. Mohandas Gandhi: Experiments in Civil Disobedience (2018)  Brown, Judith M. "Gandhi, Mohandas Karamchand [Mahatma Gandhi] (1869– 1948)", Oxford Dictionary of National Biography, Oxford University Press, 2004; online edn, January 2011. Retrieved 25 February 2012.  Brown, Judith Margaret (1991). Gandhi: Prisoner of Hope. Yale University Press. ISBN 978-0-300-05125-4.  Chadha, Yogesh (1997). Gandhi: a life. John Wiley. ISBN 978-0-471-24378-6.  Fischer, Louis. The Life of Mahatma Gandhi (1957) online  Easwaran, Eknath (2011). Gandhi the Man: How One Man Changed Himself to Change the World. Nilgiri Press. ISBN 978-1-58638-055-7.  Hook, Sue Vander (1 September 2010). Mahatma Gandhi: Proponent of Peace. ABDO. ISBN 978-1-61758-813-6.  Gandhi, Rajmohan (2006). Gandhi: The Man, His People, and the Empire. University of California Press. ISBN 978-0-520-25570-8. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 112  Gangrade, K.D. (2004). "Role of Shanti Sainiks in the Global Race for Armaments". Moral Lessons From Gandhi's Autobiography And Other Essays. Concept Publishing Company. ISBN 978-81-8069-084-6.  Guha, Ramachandra (2013). Gandhi Before India. Vintage Books. ISBN 978-0-38553230-3.  Hardiman, David (2003). Gandhi in His Time and Ours: the global legacy of his ideas. C. Hurst & Co. ISBN 978-1-85065-711-8.  Herman, Arthur (2008). Gandhi and Churchill: the epic rivalry that destroyed an empire and forged our age. Random House Digital, Inc. ISBN 978-0-553-80463-8.  Jai, Janak Raj (1996). Commissions and Omissions by Indian Prime Ministers: 1947– 1980. Regency Publications. ISBN 978-81-86030-23-3.  Johnson, Richard L. (2006). Gandhi's Experiments with Truth: Essential Writings by and about Mahatma Gandhi. Lexington Books. ISBN 978-0-7391-1143-7.  Jones, Constance & Ryan, James D. (2007). Encyclopedia of Hinduism. Infobase Publishing. p. 160. ISBN 978-0-8160-5458-9.  Majmudar, Uma (2005). Gandhi's Pilgrimage of Faith: from darkness to light. SUNY Press. ISBN 978-0-7914-6405-2.  Miller, Jake C. (2002). Prophets of a just society. Nova Publishers. ISBN 978-1-59033068-5.  Pāṇḍeya, Viśva Mohana (2003). Historiography of India's Partition: an analysis of imperialist writings. Atlantic Publishers & Dist. ISBN 978-81-269-0314-6.  Pilisuk, Marc; Nagler, Michael N. (2011). Peace Movements Worldwide: Players and practices in resistance to war. ABC-CLIO. ISBN 978-0-313-36482-2.  Sharp, Gene (1979). Gandhi as a Political Strategist: with essays on ethics and politics. P. Sargent Publishers. ISBN 978-0-87558-090-6.  Shashi, S. S. (1996). Encyclopaedia Indica: India, Pakistan, Bangladesh. Anmol Publications. ISBN 978-81-7041-859-7.  Wolpert, Stanley (2002). Gandhi's Passion: the life and legacy of Mahatma Gandhi. Oxford University Press. ISBN 978-0-19-972872-5.  Andrews, C. F. (2008) [1930]. "VII – The Teaching of Ahimsa". Mahatma Gandhi's Ideas Including Selections from His Writings. Pierides Press. ISBN 978-1-4437-3309-0.  Dalton, Dennis, ed. (1996). Mahatma Gandhi: Selected Political Writings. Hackett Publishing. ISBN 978-0-87220-330-3.  Duncan, Ronald, ed. (2011). Selected Writings of Mahatma Gandhi. Literary Licensing, LLC. ISBN 978-1-258-00907-6.  Gandhi, M. K.; Fischer, Louis (2002). Louis Fischer (ed.). The Essential Gandhi: An Anthology of His Writings on His Life, Work and Ideas. Vintage Books. ISBN 978-14000-3050-7. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 113  Gandhi, Mohandas Karamchand (1990), Desai, Mahadev H. (ed.), Autobiography: The Story of My Experiments With Truth, Mineola, N.Y.: Dover, ISBN 0-486-24593-4  Gandhi, Rajmohan (2007). Mohandas: True Story of a Man, His People. Penguin Books Limited. ISBN 978-81-8475-317-2.  Guha, Ramachandra (2013). Gandhi Before India. Penguin Books Limited. ISBN 978-935118-322-8.  Jack, Homer A., ed. (1994). The Gandhi Reader: A Source Book of His Life and Writings. Grove Press. ISBN 978-0-8021-3161-4.  Johnson, Richard L. & Gandhi, M. K. (2006). Gandhi's Experiments With Truth: Essential Writings by and about Mahatma Gandhi. Lexington Books. ISBN 978-0-73911143-7.  Parel, Anthony J., ed. (2009). Gandhi: "Hind Swaraj" and Other Writings Centenary Edition. Cambridge University Press. ISBN 978-0-521-14602-9.  Malhotra, S.L (2001). Lawyer to Mahatma: Life, Work and Transformation of M. K. Gandhi. p. 5. ISBN 978-81-7629-293-1.  Rajmohan Gandhi (2015). Gandhi before India. Vintage Books. pp. 25–28. ISBN 978-0385-53230-3. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 114 AN ANALYSIS OF THE CONCEPTS OF SOCIAL AND POLITICAL THOUGHTS OF GANDHI AND AMBEDKAR Suyasha Singh Research Scholar (Ph.D.), Department of Philosophy, University of Delhi. Abstract The composites of justice are equality, liberty and fraternity. The tradition for modern liberal thought is to give rights to individuals in all spheres of life. Their concern is political and social justice. Social justice is not an absolute concept but a dynamic and relative one. Jean-Jacques Rousseau argues that it is necessary to cultivate natural sentiments among people for social equality. The aim is to prevent discrimination based on caste, race, sex, etc. and protect underprivileged and weaker sections of the society. Robert Nozick emphasizes on the distributive character of justice where the society is aware of the wrongs that they have done in the past to compensate. This system is built to reduce the exploitation of man and extending a few privileges to people. Both Mahatma Gandhi and Dr. B.R. Ambedkar can be termed as social engineers. They extensively wrote on contemporary issues of their times. Their thought process was also shaped by their experiences abroad while they were studying. Looking at the present world affairs, it becomes important for us to contemplate their social and political philosophy concerning the present. Keywords: Justice, Equality, Liberty, Social Justice, Political Justice, Gandhi, Ambedkar When we try to trace back the origins of something we understand the context in which we created certain practices. In such cases, we take into consideration social practices. Social practices can be largely incomprehensible because they are not formulated by the people who practice them. These practices become so linked with our lives that we consider that these things have always been this way. We instill them in our daily practices in such a way that it becomes difficult for us to form our judgments and interpretations. So, to take a new stand we don't have to accept the way they are and create our own. To undo the forgetting we have to retrieve the genetic account through which the embedding picture took place. 1 Justice is associated with individual feelings, circumstances and time. This concept is changeable. It is based on norms and values. It evaluates on an individual basis. Justice is a modern product based on economic and social developments and there are various notions of it. In classical times of Greek and Indian theories, philosophers mostly dealt with the concept of a  just' man but in modern times we are concerned with a  just' society. The former was concerned with duties whereas the latter was held superior over the individual. An individual was required to cultivate certain virtues to dispense her/his duties. For Plato, the highest virtue of society was justice. 2 Aristotle's concern was to provide a good life to its citizens in a polis. The Indian notion dealt with law and Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 115 punishment and Dharma as a code of duties. Liberal justice is concerned with the rights of individuals which is associated with law and society. For liberals, economic justice is a free economy. Locke emphasized on the protection of individual rights. The Marxist approach deals with equality for all to remove the injustices present. M.K. Gandhi Gandhi hasn't addressed the idea of social justice directly but he was one of the pioneers for social justice in India. This idea is reflected in his various thoughts like Swaraj, Satyagraha, Sarvodaya, etc. He advocated for decentralization of power. One of the examples is the village Swaraj which is a complete republic. This attempt was made to free the villages from the economic and social exploitation of the cities for moral development. His conception was that political institution plays a crucial role in the social and economic well-being of people. ―Economic equality of my conception does not mean that everyone would have the same amount. It simply means that everybody should have enough for his or her needs." 3 He had faith in Varnashrama Dharma, where everyone observes his or her duty based on justice. He said that caste and Varna dharma is not the same. Mahatma Gandhi stood for non-violence. He advocated preserving the values of humankind which appeals to the masses. He concerns the nature of man connected to ethical principles. He said that every individual possesses divinity within themselves which is a reflection of God. An individual's essential nature is different but it is prone to changes due to external factors. These modifications can be resolved through non-violence. To realize oneself, an individual must stop inhuman practices. He believed in Advaita which emphasized on the unity of man and God. God is universal power. His struggles for freedom and reform were political, social and economic. His analysis for society is listed in books such as Hind Swaraj, My Experiments with Truth, etc. Equality of Sexes: Gandhi viewed the equality of both men and women. There are no variations among them except the physical one. His expectations for girls were to rise above the given standards and make contributions to the state. He wanted them to play equal roles in social life and advocated for their consent in marriage and was concerned with the problem of young widows. He sought for the examples of complementary roles of mythological beings of men and women namely, Sita to Ram and Uma to Shankar. He was against child marriage which he considered to be a barrier to the development of girls and the Purdah system which he considered to be captivation. He promoted a distinct role for girls in the arousal of national spirit. He connected the progress of women to national development. Varna System: There is another unit known as Varnas. It was based on the welfare of the society but later on, it took an ugly and cruel form of mockery to the self-esteem of a particular community. Gandhi was primarily against the practice of  untouchability' and considered it as a social evil. He said that the practice was a hindrance to the Hindus. It is unreasonable for scriptures to advocate such thought in the name of faith. It is a blasphemy that God would Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 116 consider someone to be untouchable. This relates religion to untruth and injustice. He was so much immersed in his quest for the removal of untouchability that he indulged in the renunciation of his spouse and religion. He advocated for the entry of Harijans in the temple on equivalent terms. Temple entry would convey that they are not treated as outcastes in front of God. There is a unit in our society which serves a helpful purpose and even during the present times they are doing the same and looked at the same way to a particular extent. This resonates with the distinction between heaven and hell. Swaraj: He understood the importance of Indian villages. He stressed on an economy based on agriculture and rural living. He emphasized on a productive rural development inspired by truth and non-violence will lead to  development of man'. He remarked that cities were constructed on the blood of the villages. The village community should act both as a unit of production and consumption. He was against machines for labor-intensive production to generate employment opportunities for the agricultural community. 1. He aimed to make the village community self-directed and self-sufficing. 2. He wanted to decentralize the economic and executive structure. 3. His purpose was to reduce the financial inequalities that existed between the cities and villages by motivating the poor by directing resources towards them. 4. He wanted to ensure that capitalists act as  trustees' for the community. He propagated against kinds of a market economy. He advocated for the decentralization of industries. Labour must be the master and not the slave of the means of production. His plan was for distribution. Ahimsa: It is a way of life where individuals act devoid of feelings of anger, enmity, hate, etc. All the relations and activities should take place according to this thought. Its negative sense means not harming others and in a positive sense is charity. It's a weapon to be utilized in a civilized manner. 4 It's a weapon of the strong. Satyagraha: It is passive resistance. It's a method to secure rights through self-suffering. A Satyagrahi works for a cause which is just without violence. This follows the method for noncooperation and disobedience for the good of others. It is to protect the truth. Sarvodaya: He emphasized that everyone's work irrespective of the difference in income and social status possesses the same value and based on cooperation. This is an attempt to reform society and the individual. Individuals develop a conscience for their responsibility for others. In this way, people belonging to different caste, religion, and the race will promote the well-being of all. Communal Harmony: He stood as a model for the communal harmony in India. He treated it as a base for development and prosperity for the freedom struggle. He dedicated his whole life to the explanation for it. He advocated for national integration. All kinds of dissimilar societies are integrated into a single union. Embracing all religion makes them cosmopolitan. All cultures, races and religions need to be brought together for national awareness. He promotes schooling youngsters about merging everyone in one mainstream for happiness. For this to Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 117 happen, political parties must be disciplined to give up their interests in the interest of the nation. National rousing will be helped with the involvement of media like television and newspapers. He associated politics with faith. According to him, morality is the essence of political actions which individuals should display at both personal and public levels. Service to humanity is a means to achieve fulfillment. The chief objective of a person's life is the realization of God. Politics can be used for the social amendment.  Religion' was created by individualist and capitalist value system. He made an effort to spiritualize the political system of the country. He emphasized on equal opportunity to humankind where the State helps in maintaining freedom of all. Dr. B.R. Ambedkar B.R. Ambedkar is widely known to talk about the depressed classes of India. He was a victim of social injustices in his country and fought against them. Although he did not directly propagate the ideas of social justice like Gandhi his thoughts embodied similar ideas. Like Gandhi, his idea of justice encompassed liberty, equality and fraternity. He valued nondiscrimination in society and equal distribution for people. He prided for a society based on respect, harmony and sympathy. He was influenced by Buddha, Karl Marx, John Dewey, Mahatma Phule. He later embraced Buddhism which promotes love and support. He conceptualized this principle to uplift a marginalized section i.e. Dalits. Ambedkar is conceived to be a political philosopher with his association with the freedom movement. He was affirmed that unless we have a casteless and classless society, there can be no progress for India. He also promoted women in all the spheres namely education, industry, governance, etc. He was the chief architect of the Indian constitution. He acted as a light in the dimensions of the darkness of the Indian society. His battle was for the renewal of human personality demanding freedom. He gave a glimpse of how lives can be reconstructed based on reason. He wanted to achieve equal civil and human rights for the untouchables and his first endeavor was when he led their mass movement to withdraw water tank from public a tank at Malad in 1927. He criticized the tradition of imposing restrictions by society on certain groups based on birth alone. For example, a stupid son of a Brahmin was regarded at a higher value. People respected caste more than anything. 5 UN human rights commission has addressed this situation widely and has called to discontinue this all over the world. People always considered Shudras as untouchables and maintained distance from them. They were not allowed to make use of any kind of public service. Ambedkar was the first who fought against it. 6 He has talked about these injustices in several of his books like Annihilation of Caste, Who were the Shudras, Castes in India. The division of work between castes is unequal. It's hierarchical in nature. They are employed in hazardous and menial jobs and return have to face stigmatization from society. In cases of law and order, their ordeals are regularly neglected and they are occasionally insulted. There is a Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 118 lack of the implementation of rights. Dalit women are susceptible to verbal and sexual abuse. Widespread dropout rates and illiteracy is aggravating this problem. They also sometimes fall victim to the caste-bias civic and judicial system. The economic exploitation and seclusion are based on the cate hierarchy. They are denied a life of dignity. Branding that the Brahmanical society is based on Culture of ReservationsKeeping education, rule and economy reserved 100% for the Brahmanical castes and relegating the Bahujans to service, he wanted to usher in Democratic society based on the Culture of Representations. His memoranda to the Southborough Committee, Montague-Chelmsford committee, Muddiman Committee and his arguments in Round Table Conferences are based on the rights of representation as democratic rights. 7 The effects of caste have been vicious. They promote a narrow spirit. It has caused division in consciousness and is antisocial. Political parties play a major role in playing  caste' as a card to advance their interests. Even after independence, it is still difficult to practice the democratic ideals of the country. They have been prescribed in Article 15 and 16 in the Indian constitution. A study conducted by a team of University of Maryland and Michigan found out that the younger generation of Indians are far more aware of the situation and are working towards the abolition of this practice. Practitioners like lawyers, academicians, activists have been deeply concerned with human rights law in accordance with this issue. Our Nation should strive towards a homogenized fraternity with an emphasis on democratic unity. Conclusion Gandhi not only played an important role in the freedom movement but also in the social and political one. His ideas created positive changes all over the world. His idea was for the establishment of a welfare state (Sarvodaya) in which non-violence and truths are used as means for it. These means helps to purify the soul and do not bring on destruction. He was one of the pioneering leaders to emphasize morality in social, political and economic dimensions in his struggles against untouchability, communalism and British Raj. Gandhi had tremendous knowledge and attachment to the Indian roots. Truth is a practical factor for him. He offered to change the oppressive structures not through force but nonviolence and reconciliation. Ambedkar had national stature. He had a vision for the reconstruction of society. This shows that he was not an opportunist. He prescribes equality to be the governing principle. To get past this, he promoted inter-dining and inter-caste marriages to reduce this gap. When this hollow is filled people will realize that in reality, no such variations are present in humankind. The three principles of equality, liberty and fraternity should be used to make political democracy a social democracy. 8 He is seen to have fallen to the traditions of Hinduism. He enlightened the consciousness of the community. He associated the problems of the Dalits to be not only a social problem but also a political one. He prescribed for a policy of the minority. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 119 Justice should be concerned with the distribution of wealth, income and social status. He attempted to democratize democracy based on social ethics. References: 1. Charles Taylor,  Philosophy and its History' Philosophy in History: Essays on the Historiography and Philosophy, edited by Richard Rorty, J.W. Schneewind and Quinton Skinner (Cambridge, Cambridge University Press: 1984), p. 17-23 2. Suyasha Singh, 'Introduction' Art of Segregation-Navigating Patriarchy of Plato, Aristotle and Rousseau. (M.Phil diss., University of Hyderabad, 2018),p. 01 3. M.K. Gandhi, ―Harijan,‖ Gandhi Heritage Portal. Dec. 22, 1933, https://www.gandhiheritageportal.org/journals-by-gandhiji/harijan. (accessed July 19, 2019), p. 02 4. Jawaharlal Nehru, An Autobiography (London: John Lane, The Bodley Head, 1941), 540 5. Aharon Daniel, ―Caste System in Modern India‖, Adaniel's Info Site. Web. 4, Nov, 2010, http://adaniel.tripod.com/modernindia.htm. (accessed July 22, 2019) 6. Brian k. Smith, Classifying the Universe: The Ancient Indian Varna System and the Origins of Caste (New York: Oxford UP, 1994), p. 31 7. Arvind P. Nirmal, ed. ―B.R. Ambedkar: A Centenary Tribute‖, Madras: Gurukul Lutheran Theological College & Research Institute, 1991, 33 quoted in Dasharath Kumar and Akash Gautam, ―Dr. Ambedkar Vision on the Caste Discrimination: A 21 st Century Challenge for Indian Democracy,‖ International Research Journal of Management Sociology &Humanity Vol. 6 Issue 6 (2015): p. 06. 8. Vasant Moon and Hari Narke, Dr. B.R. Ambedkar: Writings and Speeches, Vol. 13 (Mumbai, Education Department, Government of Maharashtra, 1994), p. 216 Bibliography:  Gandhi, M.K. ―Harijan,‖ Gandhi Heritage Portal. Dec. 22, 1933, https://www.gandhiheritageportal.org/journals-by-gandhiji/harijan. (accessed July 19, 2019).  Gandhi, M.K. The Collected Works of Mahatma Gandhi: 11 April, 1910 – 12 July, 1911. Vol. 11, Andesite Press, 2015.  Daniel, Arohan. ―Caste System in Modern India,‖ Adaniel's Info Site. Web. 4, Nov, 2010, http://adaniel.tripod.com/modernindia.htm. (accessed July 22, 2019).  Iyer, Krishna. Justice and Beyond. New Delhi, Deep and Deep Publication, 1982.  Khilnani, Sunil. Idea of India. London, Penguin, 1999.  Kumar, Dasharath and Akash Gautam, ―Dr. Ambedkar Vision on the Caste Discrimination: A 21 st Century Challenge for Indian Democracy,‖ International Research Journal of Management Sociology &Humanity Vol. 6 Issue 6 (2015). Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 120  Moon, Vasant and Hari Narke. Dr. B.R. Ambedkar: Writings and Speeches. Vol. 13, Mumbai, Education Department, Government of Maharashtra, 1994.  Nehru, Jawaharlal. An Autobiography. London: John Lane, The Bodley Head, 1941.  Nirmal, Arvind P. ed. ―B.R. Ambedkar: A Centenary Tribute‖, Madras: Gurukul Lutheran Theological College & Research Institute, 1991.  Singh, Suyasha.'Introduction' Art of Segregation-Navigating Patriarchy of Plato, Aristotle and Rousseau. (M.Phil diss., University of Hyderabad, 2018).  Smith, Brian k. Classifying the Universe: the Ancient Indian Varna System and the Origins of Caste. New York: Oxford UP, 1994.  Taylor, Charles,  Philosophy and its History' Philosophy in History: Essays on the Historiography and Philosophy, edited by Richard Rorty, J.W. Schneewind and Quinton Skinner. Cambridge, Cambridge University Press: 1984. Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 121 "kks/kkFkhZ n"kZu"kkL= foHkkx] lkekftd ,oa ekufodh egkfo|ky;] Ekksguyky lq[kkfM;k fo"ofo?kky;] mn;iqj] jkt- ^jkejkT;^ "kCn lqurs gh izkphu ;qxiq:'k jke dh cjcl gh ;kn vk tkrh gSA D;k ^jkê "kCn dk iz;ksx rhuksa txgksa ij ,d leku fd;k tk jgk gSA jke jkT; esa ,slk D;k gS ftls vkt Hkh yksx ykuk pkgrs gSaA jke ds ckjs esa vf/kdrj yksxksa us lqu gh j[kk gksxkA D;k xka/kh ds jke vkSj ,sfrgkfld jke ,d gh iq:'k gSaA ;fn og ,d gh iq:'k gSa rks D;k xka/kh oSlk gh jkejkT; pkgrs Fks] vkSj ;fn og fHkUu gS rks xka/kh dSlk jkejkT; pkgrs Fks\ vkSj vkt ftl jkejkT; dh ckr dh tk jgh gS og dSls jkejkT; dh vkdka{kk gS\ jkejkT; ds ckjs esa tkuus ls igys gesa jke ds fo'k; esa vo"; tku ysuk pkfg,A D;k jke ek= ,d ,sfrgkfld iq:'k gS ;k mlls c<+dj dqN vf/kd gS\ jke dks vkt brus o'kksaZ ckn Hkh vkf[kj D;ksa yksx iqtrs gSa\ D;k jke jkT; esa lHkh dks leku ekuk x;k gS\ D;k ogk¡ os Lora=rk,a O;fDr;ksa dks feyh gS tks vkt O;fDr;ksa dks miyC/k gS\ D;k jkejkT; esa os uSfrd ewY; tks ekuoh; thou dks thus ds fy, vko";d gSa ;Fkk& LorU=rk] lekurk] ca/kqRo] fo|eku gS\ bu iz"uksa ds mŸkj tkuus ds ckn gh ge ;g fu/kkZfjr dj ldrs gSa fd vkt tks jkejkT; dh ekax dh tk jgh gS] og dSlk gksuk pkfg,\ loZizFke ,sfrgkfld iq:'k jke ds jkT; ij n`f'Vikr djsa rks jke jkT; ds fo'k; esa dgk x;k gS fd ogk¡ iztk cgqr gh lq[kh vkSj [kq"kgky Fkh] vc bl ckr dk xgu v/;;u csgn vko";d gks tkrk gS fd og iztk dkSulh Fkh tks csgn lq[kh vkSj [kq"kgky Fkh\ ml le; o.kZO;oLFkk fo|eku FkhA vr% lekt fofHkUu oxkZsa esa foHkkftr Fkk vkSj tgk¡ o.kZO;oLFkk fo|eku gks ogk¡ dHkh Hkh lekurk o LorU=rk fo|eku ugha gks ldrh gSA D;ksafd ogk¡ ,d oxZ lnSo vius dks mPp ekurk gS vkSj vU; o.kksaZ dks fuEu LFkku nsrk gSA mPp o.kZ dh uSfrdrk tgk¡ mUgsa fuEu o.kZ ds lkFk gj izdkj dk fj"rk cukus dh eukgh djrk gS vkSj ogha ;fn bl izdkj dk dksbZ oSokfgd fj"rk cu Hkh tkrk gS rks muesa og o.khZ; O;oLFkk èR;q i;ZUr cuh jgrh gSA euqLèfr esa bldk foLrr o.kZu feyrk gSA vkSj bldk izHkko jkek;.k esa Hkh fn[kkbZ nsrk gSA jkek;.k ds ik= rkM+dk o "kEcwd blh O;oLFkk ds f"kdkj gq, gSaA "kEcwd tks fd ,d uhph tkfr ls Fkk mldk o/k ek= blfy, dj fn;k x;k fd mlus ri djds LoxZ ikus dh ykylk dh Fkh] ysfdu ;g ml rFkkdfFkr czkã.k O;oLFkk dks Lohdkj ugha Fkk vkSj mlds ri ij czkã.k iq= ds ejus dk nks'k Mky dj mldk o/k jke ds }kjk djok;k x;kA bldk ,d dkj.k ;g Hkh Fkk fd ;fn "kEcwd vf/kd le; rd ri djrk rks "kk;n og Hkh ;g tku tkrk fd bZ"oj izkfIr dk lk/ku ri ugha gS] vkSj rc og Hkh cq) o egkohj dh rjg ;g tku tkrk fd czkã.kokn us tks cká vkM+Ecjksa dk tky bZ"oj izkfIr ds fy, fcNk;k gS og ,d Hkzetky ls T;knk dqN Hkh ugha gSA nwljk ;fn jke ,d U;k;fiz; jktk gksrs rks og rdZiwoZd ;g fopkj djrs fd ^fdlh ,d dh riL;k fdlh nwljs dh èR;q dk dkj.k dSls cu ldrh gS^\ ;g mudh ml ekufldrk dk ifjpk;d gS ftlls ;g Li'V gksrk gS fd og Lo;a Hkh czkã.k vkKk dks loksZifj ekurs FksA muls rdZ&fordZ djuk og mfpr ugha ekurs FksA vU;Fkk og t:j bl ckr dk fojks/k djrsA Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 122 vc ;fn ge ySafxd O;oLFkk dks ns[ksa rks jkejkT; esa fir`lŸkkRed O;oLFkk ikbZ x;h gSA fir`lŸkkRed O;oLFkk Hkh L=h o iq:'k ds e/; lekurk LFkkfir ugha gksus nsrh gSA fir`lŸkkRed O;oLFkk lnSo iq:'koknh fopkj/kkjk dk i{kiks'k.k djrh gSA bl iq:'koknh fopkj/kkjk dh lcls cM+h f"kdkj Lo;a lhrk gSA lhrk tks fd jke dh iRuh Fkh] mls Hkh vius thou esa jkejkT; esa ,sls d`R;ksa dh ltk Hkqxruh iM+h tks mlus fd, gh ugha Fks ;k dg ldrs gSa fd ftuds fy, og Lo;a ftEesnkj gh ugha FkhA jko.k }kjk fd, x, vigj.k esa lhrk dh dksbZ eq[; Hkwfedk ugha Fkh fQj Hkh mldk ewY; lhrk dks vfXu ijh{kk nsdj pqdkuk iM+kA brus ls Hkh jke dks rLlyh ugha gqbZ rks jke us ,d lk/kkj.k ukxfjd ds dgus ij xHkZorh lhrk dks taxy esa HkVdus ds fy, NksM+ fn;kA tcfd lhrk jke dks igys gh vfXu ijh{kk ns pqdh FkhA vr% bl O;oLFkk esa u rks fuEu o.kZ ds yksxksa dks vkSj u gh efgykvksa dks mfpr LFkku fn;k x;k gSA bl le; dsoy ogh iztk lq[kh Fkh tks mu oSfnd fopkj/kkjkvksa dks ekurh Fkh] tks izkphu dky ls gh yksxksa }kjk cukbZ xbZ FkhA ;Fkk izR;sd O;fDr dks vius o.kZ ds vuqlkj gh crkZo djuk pkfg,] iRuh ds fy, ifr gh nsork gS vr% og tks dgs mldh vkKk dk ikyu djuk pkfg, vkfnA tks yksx mu O;oLFkkvksa dks ugha ekurs Fks] og ml dky esa Hkh nq%[kh gh FksA "kEcwd us fu;e rksM+k rks mls vius izk.kksa ls gkFk /kksuk iM+k vkSj lhrk us fcuk dqN cksys jke dh vkKk dk ikyu fd;k rks funksZ'k gksrs gq, Hkh var esa mls /kjrh dh "kj.k ysuh iM+hA ftl jkejkT; esa O;fDr dks u rks /kkfeZd Lora=rk gks] u efgyk dks dqN dgus dh LorU=rk gks] u vius vf/kdkjksa ds izfr yM+us dh vktknh gksA ,slh O;oLFkk dks mfpr ugha Bgjk;k tk ldrk gSA blds ckn ;fn ge xka/kh ds jke dh ckr djsa rks xka/kh dk dguk gS fd ^jke dksbZ ,sfrgkfld iq:'k u gksdj vukfn vkSj vf}rh; iq:'k Fks^A i xka/kh ds vuqlkj esjs jke loZO;kih bZ"oj gSa vkSj tks lR; gS ogh bZ"oj gSA eSa jke ds :Ik esa fdlh ,sfrgkfld iq:'k dks LFkkfir ugha djrk gq¡A ^egkRek xka/kh dk jkejkT; laca/kh n"kZu xzkeh.k lH;rk ,ao d`f'kiz/kku vFkZO;oLFkk dk ifjpk;d gS^Aii xka/kh th ds fopkjksa dks ;|fi cgqr gh csgrj dgk tk ldrk gSA xka/kh ds fopkj Fks fd ^lknk thou o mPp fopkj^ ftls mUgksaus vius thou esa pfjrkFkZ dj nqfu;k ds lkeus ,d vkn"kZ izLrqr fd;k gSA xka/kh us vius jktuhfrd n"kZu esa jkejkT; ds tfj, LojkT; LFkkfir djus dk iz;kl fd;k gSA LojkT; ls rkRi;Z lcds fy, o lcds dY;k.k ds fy, gksxkA xka/kh ds lkekftd o jktuSfrd fopkjksa esa nksgjkiu fn[kkbZ nsrk gSA muds vkn"kZ vkSj O;ogkj esa ;|fi mUgksaus ,d:irk ykus dk iz;kl fd;k gS ysfdu fQj Hkh mu ij izkphu /kkj.kkvksa dk Li'V izHkko ifjyf{kr fn[kkbZ nsrk gSA ,d vksj xka/kh cM+s izxfr"khy fopkjksa okys izrhr gksrs gSA ftlesa og lekurk o LorU=rk ij tksj nsrs gSaA ,d vksj xka/kh dgrs gSa fd ^iq=ksa o dU;kvksa esa fdlh rjg dk Hksn ugha gksuk pkfg,Â iii ogha xka/kh ;g Hkh dgrs gSa fd ^iq:'k vkSj L=h dh lekurk dk ;g vFkZ ugha gS fd os leku /k/ksa Hkh djsaA ftl rjg muds vkdkj esa Hksn gS] mlh rjg muds dk;Z Hkh e;kZfnr gSÂ iv blh izdkj xka/kh ;g Hkh dgrs gSa fd ^fL=;ksa esa u, thou dk lapkj djus ds gekjs iz;Ru dk vf/kdka"k Hkkx mu nw'k.kksa dks nwj djus esa [kpZ gksuk pkfg,] ftudk gekjs "kkL=ksa us fL=;ksa ds tUetkr vkSj vfuok;Z y{k.k dgdj o.kZu fd;k gSA v ysfdu lkFk gh xka/kh ;g Hkh dgrs gSa fd ^esjh jk; esa bl iz;Ru dh flf) ds fy, gesa lhrk] ne;Urh vkSj nzkSinh tSlh ifo= vkSj n<+rk rFkk la;e vkfn xq.kksa ls ;qDr fL=;k¡ izdV djuh gksxhÂ vi Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 123 xka/kh ;g pkgrs gSa fd Lojkt lHkh ds e/; lekurk ys vk,A ^iw.kZ LojkT; dgus esa xka/kh dk vk"k; ;g gS fd og ftruk fdlh jktk ds fy, gksxk mruk gh fdlku ds fy,] ftruk fdlh /kuoku tehankj ds fy, gksxk mruk gh Hkwfeghu [ksfrgj ds fy,] ftruk fgUnqvksa ds fy, gksxk mruk gh eqlyekuksa ds fy,] ftruk tSu] ;gwnh vkSj flD[k yksxksa ds fy, gksxk mruk gh ikjfl;ksa vkSj bZlkb;ksa ds fy,A mlesa tkfr&ikafr] /keZ vFkok ntsZ ds HksnHkko ds fy, dksbZ LFkku ugha gksxk^A vi xka/kh dk ekuuk Fkk fd ^esjs lius dk LojkT; rks xjhcksa dk LojkT; gksxkA thou dh ftu vko";drkvksa dk miHkksx jktk vkSj vehj yksx djrs gSa] ogh rqEgsa Hkh lqyHk gksuh pkfg,( blesa QdZ ds fy, LFkku ugha gks ldrk^A vii blds vkxs xka/kh tks dgrs gSa og muds bl c;ku dks mudh lekurk dh fopkj/kkjk ds fcYdqy foijhr lkfcr dj nsrk gSA vkxs xka/kh dgrs gSa fd ^bldk vFkZ ;g ugha gS fd gekjs ikl muds tSls egy gksus pkfg,A lq[kh thou ds fy, egyksa dh dksbZ vko";drk ugha gSA ysfdu rqEgsa og lkekU; lqfo/kk vo"; feyuh pkfg;s] ftudk mi;ksx vehj vkneh djrk gŜ Aviii blls rkRi;Z ;g fudyrk gS fd xka/kh lekurk rks pkgrs Fks ysfdu dsoy ogha rd tgk¡ rd fd O;fDr dh ewyHkwr ;k lkekU; vko";drk iwjh gks ik,A ;fn dksbZ egyksa esa jgrk gS rks D;k xjhc O;fDr dks egyksa dk [okc ugha ns[kuk pkfg,A dsoy viuh ewyHkqr vko";drkvksa ls gh larq'V gks tkuk pkfg,A lkFk gh xka/kh dk ;g Hkh dguk Fkk fd ^o.kkZJe O;oLFkk cM+s vkSj NksVs dk Hksn nwj djus ;k iwath vkSj Je eas esy lk/kus dk ,d mŸke lk/ku ugha gS rks vkSj D;k gS\^ ix xka/kh ,d vk/;kReoknh O;fDr FksA ;|fi ^egkRek xka/kh ds thou vkSj fopkjksa ij /keksaZ vkSj /kkfeZd xzaFkksa dk vR;f/kd izHkko gksrs Hkh os /keZ dh ckrksa dks vU/kHkDr gksdj ugha ekurs Fks^A x ysfdu xka/kh mu /kkj.kkvksa dks vo"; ekurs Fks tks izkphu dky ls gh lekt dks nks Hkkxksa esa ckaVs gq, FkhA xka/kh o.kkZJe O;oLFkk dks ,d Js'B O;oLFkk ekurs FksA os NqvkNqr rFkk vLì";rk dk fojks/k vo"; djrs FksA ysfdu ml izkPkhu O;oLFkk dks Hkh cuk, j[kus dk i{k&iks{k.k djrs FksA muds vuqlkj tks Hkh gksrk gS og bZ"oj dh bPNk ds vuqlkj gksrk gSA os L=h o iq:'k esa lekurk dk i{k ysrs Fks ysfdu tgk¡ dke dh ckr vkrh gS og efgykvksa ds fy, ?kj lHakkyus vkSj cPpksa dk ikyu&iks'k.k djus dks T;knk egRo nsrs FksA blds vfrfjDr og vkS|ksfxdj.k ds fo:) Fks] os MkWvkSj bathfu;j ds Hkh fo:) FksA os e"khuhdj.k ds foijhr pj[kksa dk iz;ksx djus ij cy nsuk pkgrs FksA os "kgjhdj.k ds Hkh fo:) FksA bl izdkj xka/khoknh fopkj/kkjk esa tgk¡ ,d vksj vU;k; dk fojks/k ntZ fd;k gS rks ogha og mu izkphu /kkj.kkvksa dk i{k&iks'k.k Hkh djrs gSA vr% xka/kh ds tks nksgjs fopkj gS muesa ls fdlh ,d dks gh Lohdkj fd;k tk ldrk gSA lnk ls gh nqfu;k esa ,d fu;e izpfyr jgk gS fd lS)kfUrd o O;ogkfjd nksuksa esa lnk ls gh varj fo|eku jgk gSA oSfnd dky ls orZeku dky rd lnk lHkh dkyksa esa ekuoh;rkiw.kZ ckrksa dk leFkZu fd;k x;k ysfdu O;ogkj esa lnk mUgha ckrksa dk leFkZu fd;k x;k gS tks mPpoxZ ;k ;g dg ldrs gSa fd tks lŸkk oxZ ds fy, ykHkiw.kZ jgh gksA tSlk fd fofnr gS fd yksdra= esa lHkh dk s leku ekuk x;k gSA vr% orZeku O;oLFkk esa ge mu izkphu /kkj.kkvksa dks ugha viuk ldrs tks ekuo&ekuo esa Hksn LFkkfir djsaA rc loky ;g mBrk gS fd ge orZeku esa dSlk jkejkT; LFkkfir djuk pkgrs gSa\ D;k ge og jkejkT; ykuk pkgrs gSa tks =srk ;qx esa jke ds le; Fkk ;k og jkejkT; tks xka/kh ykuk pkgrs FksA cs"kd ge ,slk dksbZ jkT; vc ugha ykuk pkgrs ftlesa ekuo&ekuo esa Hksn fd;k tk,A ftlesa lekt esa Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 124 Å¡p&uhp gks] lekt nks oxksaZ esa caVk gqvk gks] L=h o iq:'k ds dk;ksZa dks mudh "kkjhfjd lajpuk dh otg ls fHkUu ekuk tk,A lkjh nqfu;k tgk¡ fodkl dj jgh gS ogk¡ ge "kkjhfjd Je ds }kjk vius izkphu m|ksxksa dks thfor j[ksa vkSj nqfu;k dh nkSM+ esa cgqr ihNs jg tk,a vkSj vius ns"k ds leLr ukxfjdksa dks csgrj thou u ns ik,aA orZeku ifjizs{; esa ge ftl Hkkjr dk fuekZ.k djuk pkgrs gSa] og mu vkn"kksZa dk ewrZ :Ik gksuk pkfg,] ftls ge vkt rd dsoy vkn"kksaZ esa gh ns[krs vk, gSaA vkt ge ftl Hkkjr dk fuek.kZ djuk pkgrs gS ogk¡ ;g fcYdqy t:jh ugha gS fd ge mu izkphu vkn"kksaZ ;Fkk& o.kZO;oLFkk] fir`lŸkk] czkã.kokn bu lHkh dks laLd`fr ds uke ij ftank j[ksaA gekjh laLd`fr ;k lH;rk esa Hkh tks vekuoh; ;k xSj&cjkcjh okyh /kkj.kk,a gS mUgsa gesa NksM+us esa dksbZ ladksp ugha gksuk pkfg,A vkt ge u rks jke okyk jkT; pkgrs gSa ftlesa jke pkg dj Hkh dHkh viuk fojks/k ugha ntZ djk ik, vkSj uk gh xka/kh okyk jkejkT; ftlesa dgus ds fy, rks lekurk gks ysfdu O;ogkfjd thou vlekurkvksa ls Hkjk gksA vkt dk Hkkjr ,d yksdrkaf=d Hkkjr gks] ftlesa lEiw.kZ ns"k ,d ifjokj dh rjg gksA ftlesa uk dksbZ cgqr vf/kd /kuoku gks uk gh dksbZ fu/kZuA lHkh ekuo ,d leku gksA lHkh dks vius thou dk fodkl djus dk mfpr volj izkIr gksA lHkh ,d nwljs dh mUufr esa lgk;d cusa uk fd ck/kdA tSlk fd egkohj Lokeh us dgk gS fd ^th;ks vkSj thus nks^A bldks O;ogkfjd thou esa viukuk gksxkA vkt ds le; ds vuqdwy gesa fodkl djuk t:jh gS ftlls ge vkt tks gekjs ns"k dh tula[;k gS mlds vuq:Ik fodkl dj ldsaA vkS|ksfxdj.k vkSj m|ksxokn vkt ds le; dh vko";drk gS vr% ge muls vNqrs jgdj ns"k dk fodkl ugha dj ldrs gSaA vkt gekjs fy, vkS|ksfxdj.k vkSj rduhfd Kku dk fodkl csgn vko";d gS ftls gesa vius thou esa viukuk gh gksxkA vkt ns"k dks fodflr djus ds fy, gesa bathfu;jksa dh Hkh csgn vko";drk gS ftlls og ns"k dk lqfu;ksftr fodkl dj ik,A MkWDVjksa dh Hkh vkt gesa t:jr gS ftlls og ekuoksa ds thou ij vk, fofHkUu ladVkas ds le; mudh j{kk dj ik,A vkt tks ekr`èR;q o ckyèR;q nj esa deh vk;h gS og mfpr LokLF; lqfo/kkvksa ds eqfg;k gksus dh cnksyr gh vk;h gSA ;fn ge xka/kh dh mu rduhdksa dh ckr djsa tks mUgksaus vius le; esa LorU=rk izkfIr ds fy, viuk;h Fkh rks og orZeku ifjizs{; esa fcYdqy Hkh mi;ksxh ugha dgh tk ldrh gSA mUgksaus vlg;ksx] lfou; voKk] vfgalk vkfn tks uhfr;ka viuk;h mu lHkh esa Loa; dks rdfyQ nsus dk vuqjks/k fd;k x;k gS ;k lkeus okys dks ekufld :Ik ls ijs"kku dj viuh ckr euokus dk iz;kl fd;k x;k gSA Eksjs vuqlkj Loa; ds izfr dh xbZ fgalk Hkh fgalk esa gh "kkfey gksrh gS vkSj ;g dgk¡ rd mfpr gS fd vki viuk [kqn ds izfr tks drZO; gS mldk ikyu u djsaA vr% [kqn ds izfr dh xbZ fgalk vkidks vfgald ugha cuk ldrhA vkt gekjk ns"k ,d LorU=r jk'Va gS vkSj bl jk'Va ds ge LorU= ukxfjd gSaA gekjk ns"k ,d yksdrkaf=d jk'Va gSA vr% lHkh ukxfjdksa dk ;gk¡ leku vf/kdkj gSA ;gk¡ u rks dksbZ jktk gS vkSj u dksbZ iztk] uk rks dksbZ mPp gS vkSj uk gh dksbZ uhp] uk dksbZ Hkxoku gS vkSj uk gh dksbZ HkDrA ;gk¡ fuokl djus okys lHkh yksx ,d jk'Va dh turk gSA ftlesa ls dqN yksxksa dks pqu dj ge jktuSfrd dk;ZHkkj lkSairs gSa rks vU; dqN yksxksa dks iz"kklfudA ysfdu blls og gekjs vUunkrk ugha cu x;s gSaA ;g ,d yksdrkaf=d ns"k gS vr% ;gk¡ turk gh loksZijh gSA ;fn dksbZ vf/kdkjh vius dk;Z dks mfpr <+ax ls ugha djrk gS rks blds fy, turk dks /kjuk izn"kZu djus dh vko";drk ugha gksA O;oLFkk ,slh Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 125 djuh gksxh fd tks O;fDr vius dk;Z dks mfpr <a+x ls u djsa mls rRdky izHkko ls dk;ZeqDr dj fn;k tk,A turk esa tks rkdr fufgr gS mldk lnqi;ksx djds gh O;oLFkkvksa dks lq/kkjk tk ldrk gSA lkFk tks yksx turk dh lsok ds fy, fdlh Hkh in ij cSBs gSa mUgsa Hkh lg;ksx iwoZd O;ogkj djuk pkfg,A vc mUgsa ;g lkspuk can djuk gksxk fd ge "kkld gSaA njvly og "kkld ugha cfYd ns"k dks pykus esa lg;ksx djus okys lg;ksxh gSaA tc ;g fopkj/kkjk lHkh Hkkjrh;ksa ds eu esa ?kj dj tk,xh rHkh viuk ns"k mUufr dh vksj vxzlj gksxk vkSj ns"k ds izR;sd ukxfjd dh mUufr gksxhA सन्दर्भ: i. Tksihusek] izrkiflag] xka/kh th dk n"kZu] fjlpZ ifCyds"kUl] t;iqj] iqu% izdk"ku] 2012] ì] 19 ii. Okgh] ì13 iii. egkRek xka/kh] esjs liuksa dk Hkkjr] jktiky ,aM lUl] fnYyh] 2008] ì190 iv. Okgh] ì190&91 v. Okgh] ì189 vi. Okgh] ì189 vii. Okgh] ì14 viii. Okgh] ì14 ix. Okgh] ì35 x. Tksihusek] izrkiflag] xka/kh th dk n"kZu] fjlpZ ifCyds"kUl] t;iqj] iqu% izdk"ku] 2012] ì] 13 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 126 n'kZu'kkL= foHkkx gs-u-c-x-foJhuxj1⁄4x<+oky1⁄2 mŸkjk[k.MA orZeku Hkkjr dh uhao egkRek xka/kh th ds }kjk jph xbZ gSA mUgksaus lEiw.kZ fo'o ds lEeq[k vfgalk dh fe'kky çLrqr dj] Hkkjrh; jk"Va dks çse o lkSgknZz dk xkSjo çnku djk;k gSA xka/kh th ds jk"Vaokn dks le>us ds fy, muds fy[ks ys[kksa dk laxzg ds lkFk mudh fy[kha iqLrdsa vR;f/kd enñ djrh gaS] ftuesa eq[;& jpukRed dk;ZØe] esjs liuksa dk Hkkjr] /keZuhfr] xzke LojkT;] loksZn;] fgan Lojkt vkSj lR; dk ç;ksx vFkok vkRedFkk vkfn gaSA og tu&lkekU; dks flQZ mins'k gh ugha nsrs Fks cfYd tu&lkekU; ds tSls thou&;kiu dj thfor lans'k nsrs FksA mUgksaus Hkkjr Hkze.k ds mijkUr Hkkjr dh xjhc tu dks Hkw[kk&uaxk ns[k Lo;a lkIrkfgd ozr j[kdj vukt dh cpr ,oa 'kjhj dh uXurk <+dus ds fy, ftrus diM+s dh vko';drk Fkh cl mruk gh /kkj.k dj diM+s dh cpr djrs gq, lknxh ls thou&;kiu djrs jgsA ;g 'kks/k&i= dks eq[; nks Hkkxksa esa foHkDr fd;k x;k gSA çFke& jk"Vaokn D;k gS\ ,oa f}rh; xka/kh th dh n`f"V esa jk"VaoknA jk"Vaokn dk Lo:i le; ds lkFk&lkFk cnyrk jgk gSA tc ls euq"; us laxfBr jguk 'kq: fd;k gS] ge dg ldrs gSa fd jk"Vaokn dk mn; rHkh ls gqvk gS] D;ksafd bl laxfBr thou esa ,d {ks= fo'ks"k ij mudk vf/kdkj gksrk Fkk vkSj og vius {ks=kxzg.k {ks= ds fy, ejus vkSj ekjus ds fy, rS;kj jgrs FksA ml laxBu ds yksx muds vius vkSj mudh laifŸk dh j{kk dk mŸkjnkf;Ÿo Hkh mudk gh jgrk FkkA blls ;g r; gksrk gS fd gekjs laxfBr thou ls gh çR;{k o vçR;{k :i ls ge jk"Vaokn dks Lohdkj djrs vk;s gSaA bldk :i le; ds lkFk fHkUu&fHkUu gksrs jgk gS] fdUrq ;g ge euq";ksa ds lkekftd thou esa lnk O;kIr jgk gSA bfrgkl ls ;g Kkr gksrk gS fd jk"Va dk fuekZ.k ,d lrr~ çfØ;k dk ifj.kke gSA bldh xfr] fn'kk vkSj in çnf'kZr djus ds fy, lekt ds tkx:d O;fDr] fopkjd ,oa jktuSfrd lfØ; O;fDr;ksa dks lnk gh nkf;Ro dk fuokZg djuk iM+rk gSA jk"Va dh vo/kkj.kk lkaLÑfrd] /kkfeZd] oSKkfud psruk] fofHkUu vo;o ds vUos"k.k&fo'ys"k.k ,oa la'kks/kuksa ds mijkar fdlh jk"Va ifjiDork dks çkIr gksrk gSA jk"Va ds fuekZ.k ds le; mlds fuoklh ds fy, dqN fu;ekoyh rS;kj gksrh gSA og mlds fgr vkSj j{kkFkZ gksrh gSA ;g fopkj/kkjk gh ml ns'k dh jk"Vah;rk dks cuk, j[krh gSA lkekftd vkSj vkfFkZd fodkl ds lkFk ,sfrgkfld /kjksoj ,oa laLÑfr;ksa dks lqjf{kr djus ds mÌs'; ls jk"Va dh uho 1⁄4fu;e1⁄2 j[kh tkrh gSA fdlh Hkh jk"Va dk fuekZ.k mlds fl)kUrksa ls gksrs gSA ogh mlds vfLrŸo dks cuk, j[krs gSaA ;gk¡ ;g Hkh le>uk vko';d gS fd jk"Vaokn vkSj jkT;okn esa dqN ekSfyd fHkUurk gSA jkT; esa jktk çeq[k gksrk gS] mlds ikl U;k; o 'kklu djus ds lkjs vf/kdkj lqjf{kr gksrs gSA og Lo;a rFkk jkT; dh çtk ds chp lkeatL; t:j LFkkfir djrk gS] fdUrq Lo;a dk LokFkZ mlesa fufgr gksrk gSA Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 127 jkT; ds fy, uhfr rS;kj djuk] mlds ukxfjdksa ds fgr o Lo;a ds fy, ;kstuk rS;kj djuk jkT;okn gSA blesa jktk viuk mrjkf/kdkjh dk pquko Lo;a djrk gS rFkk mls vius jkT; ds 'kklu djus ds vuq:i f'k{kk o fn{kk dk Kku Hkh djk;k tkrk gSA blds foijhr jk"Vaokn esa jk"Va ds çR;sd O;fDr egRoiw.kZ ekus tkrs gaSA lHkh dks U;k; lekurk dk vf/kdkj çkIr gksrk gSA çR;sd O;fDr viuh vthfodk dks og U;k; laxr :i ls ;kiu djus ds fy, Lora= gksrk gSA blesa çtk viuk eqf[k;k dk pquko Lo;a djrh gS vkSj mlds }kjk U;k; laxr dk;Z ugha djus ij mls gBkus dk vf/kdkj Hkh j[krh gSA jk"Va dh Hkwfedk gekjh igpku ls tqM+k gqvk gSA ftlesa ns'k dh ukxfjdrk vkSj mlds xkSjo gekjs xoZ ds vuqHko gksrs gSaA ns'k ds çfrfuf/kRo djus okyksa ds lEeku esa viuk lEeku] ns'k dks [ksy esa fot; ;k gkj ds lkFk gekjh Hkh laosnuk tqM+h gksrh gSA ns'k ij fdlh nq'eu ns'k }kjk vkØe.k djus ij Lo;a ij vkØe.k dh osnuk vkSj gekjs ns'k dh lsuk }kjk 'k=q lsuk dks ijkLr djus ij xoZ gksrk gSA ;g lc laosnuk,¡ jk"Vaoknh Hkkouk d s dkj.k gksrh gaSA ;g Hkkouk gekjs vfLrŸo ds lkFk rknkRe; gksrh gSA dhFk dgrs gSa fd Þjk"Vaokn ,d jktuSfrd fopkj gS tks vk/kqfud fopkjksa ds lkFk vk/kqfud lekt dh LFkkiuk djrk gSA ;g cgqla[;d yksxksa dh vlhe J)k] fo'okl ,oa jk"Va ds çfr HkfDr gSA ;g jkT; dks dsoy jktuSfrd laxBu ds :i Hkh çnku djrk gSAss 1 jk"Va ds fuekZ.k esa ogka dh jktuhfr dh vge~ Hkwfedk gksrh gSA jk"Va dh ifjdYiuk Hkkjr Hkwfe esa lfn;ksa ls jgh gSA jk"Va dh vo/kkj.kk ds çek.k _Xosn esa Hkh çkIr gksrs gSaA çR;{k o vçR;{k :i ls _Xosn esa jk"Va ds fgr o jk"Va 'kCn dh dbZ ckj iqujkòfŸk gqbZ gSA muesa ls dqN fuEu gS& Þ/kzqoa rs jktk o#.kks] /kzqoa nsoks c`gLifr%A /kzqoa r bUnz'pkfXu'p] jk"Vaa /kkj;rka /kzqoe~AAss 2 vFkkZr~& gs o:.k nso vki jk"Va dks vfopy j[ksa] c`gLifrnso LFkkf;Ro çnku djsa] bUnznso vkSj vfXunso jk"Va dks lqǹ<+ djsa ,oa fu'yp :i ls /kkj.k djsaA ;gka jk"Va dks lqn<+] LFkkbZ o fu'py j[kus ds fy, nsoksa ls çkFkZuk dh xbZ gSA dqN fo}kuksa dk ekuuk gS fd jk"Vaokn dh vo/kkj.kk ik'pkR; Hkwfe ls vkbZ gS] fdUrq ;g feF;k gSA bldk çek.k ge _Xosn esa ns[k pqds gSaA ge ;g dg ldrs gSa fd le; ds lkFk bldh vo/kkj.kk esa ifjorZu gksrs jgs gaSA jk"Vaokn ij lcls T;knk çHkko gesa'kk ml ns'k&dky dh jktuhfr dk jgrk gSA jktuhfr ftl fopkj/kkjk ls çHkkfor jgrh gS gesa jk"Vaokn Hkh mlh jax dk fn[kkbZ nsrk gSA Lora= Hkkjrh; jk"Va dh uho xka/kh th ds fl)kUrksa ij j[kh xbZ gSA Þjk"Vaokn ds bfrgkl esa çk;% ,d vdsys O;fDr dks jk"Va&fuek.kZ ds lkFk tksM+dj ns[kk tkrk gSA mnkgj.k ds fy, ge bVyh ds fuekZ.k ds lkFk xSjhckYMh dks] vesfjdh Lora=rk ;q) ds lkFk tktZ okf'kaxVu dks vkSj fo;ruke dks vkSifuos'kd 'kklu ls eqDr djkus ds la?k"kZ ls gks ph feUg dks tksM+dj ns[krs gSaA blh çdkj egkRek xka/kh dks Hkkjrh; jk"Va dk ^firk* ekuk x;k gSAss 3 Hkkjr dks ,d çtkrka=hd ,oa /keZfujis{; jk"Va cukus esa xka/kh th dh ,d vge~ Hkwfedk jgh gSA Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 128 Hkkjr dh jk"Vaokfnrk dks le>us ds fy, loZçFke ge gekjs lafo/kku esa of.kZr çLrkouk dks ns[ksaxs blesa fy[kk gS& Þge Hkkjr ds yksx] Hkkjr dks ,d lEiw.kZ çHkqRo lEiUu] lektoknh] iaFkfujis{k] yksdra=kRed x.kjkT; cukus ds fy, rFkk mlds leLr ukxfjdksa dks % U;k;] lkekftd] vkfFkZd vkSj jktuhfrd] fopkj] vfHkO;fDr] fo'okl] /keZ vkSj mikluk dh Lora=rk] çfr"Bk vkSj volj dh lerk çkIr djus ds fy, rFkk mu lc esa O;fDr dh xfjek vkSj jk"Va dh ,drk vkSj v[k.Mrk lqfuf'pr djus okyh ca/kqrk c<+kus ds fy,] n`<+ ladYi gksdj bl lafo/kku lHkk esa vkt rkjh[k 26 uoEcj 1949 bZdks ,rñ }kjk bl lafo/kku dks vaxhÑr] vf/kfu;fer vkSj vkRekfiZr djrs gSaAss 4 bl çLrkouk ls ;g Kkr gksrk gS fd gekjs lafo/kku esa lHkh oxZ ds O;fDr;ksa dks ,d ls vf/kdkj] volj vkSj U;k; ds vf/kdkj çkIr gSA lerk] lekurk ,oa vkfFkZd vkSj lkekftd Lora=rk çkIr gSA jk"Va ds fuekZ.k esa mlds fl)kUr egRoiw.kZ gksrs gSa ;k fl)kUrksa ds dkj.k gh fdlh jk"Va dh uho j[kh tkrh gS] mldk vfLrŸo gksrk gSA vejs'k th ds vuqlkj fdlh jk"Va ds gksus ds fy, fuEu xq.k 1⁄4fu;e1⁄2 gksuk vko';d gS& 1Þ,d gh fuf'pr LFkku ij ,d ns'k ds yksxksa dk okl] 2budh ,d ,df=r vFkZO;oLFkk] 3- ,d gh vkfFkZd vfLrŸo gksus dh /kkj.kk] 4- ,d gh Hkk"kk vkSj 5LokHkkfod :i ls ,d vke laLÑfr 1⁄4tks le; ds fodkl ds lkFk mRiUu gqbZ1⁄2Ass5 Hkkjr esa jk"Vaokn ds Hkko lnk gh jgs gS fdUrq orZeku jk"Vaokn dk chtkjksi.k 18oha lnh ds e/; ls ekuk x;k gS rFkk jk"Vaokn ,d u;k :i esa mHkjdj vk;k gSA orZeku Hkkjrh; jk"Vaokn fczfV'k jkt dh ijra=rk ls Lora= gksus ds fy, fd, x, ç;kl dk ifj.kke gSA 18oha lnh ds e/; ls bldh 'kq:vkr gks pqdh Fkh] fdUrq bldh lEiw.kZrk xka/kh th ds vÝhdk ls okilh ds mijkUr gh ekuuh pkfg,A blls iwoZ jk"Va ds fy, lEiw.kZ tu&leqnk; ,d lkFk ,d Hkkouk ls ,d iFk ij ugha FksA xka/kh th ds }kjk çFke ckj lkekU;&tu viuh jk"Va çse dh Hkkouk ds lkFk jk"Va ls tqM+ sA mudk lEiw.kZ fpUru jk"Va ds fy, ,oa lHkh oxZ tu&leqnk; ds m)kj ds fy, gqvkA Lo;a xka/kh th ds thou esa jk"Vaokn dk fopkj&cht nf{k.k vÝhdk esa muds vfLrŸo dks xksjks ds }kjk udkjus vkSj vieku djus ds mijkUr mRiUu gqvkA xka/kh th dh jk"Vaokn ij dsUnzhr fdrkc ^fgan Lojkt* esa jk"Va dSlk gksuk pkfg, vkSj mlds fy, gesa D;k djuk pkfg, bldk foLrkjiwoZd o.kZu gSA ;g mudh mnkjoknh uhfr dks Hkh çnf'kZr djrk gSA mudh bl fdrkc ds vuqlkj ^jk"Va dks fczfV'k jkt dh ijra=rk ls Lora=rk ds fy, dkaxzsl us ge lHkh dks ,d gksus dk ,glkl djk;k ,oa ,d jk"Va dh Hkkouk dk fueZk.k geesa fd;kA xka/kh th dgrs gSa fd Þvkidks vaxzstksa us fl[kk;k gS fd vki ,d jk"Va ugha Fks vkSj ,d&jk"Va cuus esa vkidks lSdM+ksa o"kZ yxsaxsA ;g ckr fcYdqy fujk/kkj gSA tc vaxzst fgUnqLrku esa ugha Fks rc ge ,d&jk"Va Fks] gekjs fopkj ,d Fks] gekjk jgu&lgu ,d FkkA rHkh rks vaxzstksa us ;gka ,d&jkT; LFkkfir fd;kA Hksn rks gekjs chp ckn esa mUgksaus iSnk fd;sAss 6 geesa Hksn mRiUu dj ,d yEcs le; rd og 'kklu djus esa lQy jgsaA xka/kh th vkSj usg: th bu nksuksa dk ;g ekuuk Fkk fd ÞHkkjr cgqr lkjs /keksZa vkSj cgqr Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 129 lkjh uLyksa dk ns'k gS vkSj mls ,sls gh cuk,sa j[kk tkuk pkfg,Ass 7 muds ekuooknh jk"Vaokn esa fofHkUu /keZ vkSj fofHkUu tkfr;ka lek;ksftr gksrh gSA mudk jk"Vaokn lek;kstukRed jk"Vaokn gSA ;wjksi dh rjg og Hkkjr esa jk"Vaokn dk mn; ugha ekurs gSaA Hkkjr esa jk"Vaokn dh Hkkouk lfn;ksa ls gSA og vkxs dgrs gSa fd Þ,d jk"Va dk ;g vFkZ ugha fd gekjs chp dksbZ erHksn ugha Fkk( ysfdu gekjs eq[; yksx iSny ;k cSyxkM+h esa fgUnqLrku dk lQj djrs Fks] os ,d&nwljs dh Hkk"kk lh[krs Fks vkSj muds chp dksbZ vUrj ugha FkkA ftu nwjn'khZ iq:"kksa us lsrqcka/k jkes'oj] txUukFkiqjh vkSj gfj}kj dh ;k=k BgjkbZ] mudk vkidh jk; esa D;k [;ky gksxk\ os ew[kZ ugha Fks] ;g rks vki dcwy djsaxsA os tkurs Fks fd bZ'oj Hktu ?kj cSBs Hkh gksrk gSA mUgksaus gesa ;g fl[kk;k gS fd eu paxk rks dBkSrh esa xaxk] ysfdu mUgksaus lkspk fd dqnjr us fgUnqLrku dks ,d&ns'k cuk;k gS] blfy, og ,d&jk"Va gksuk pkfg;sA blfy, mUgksaus vyx&vyx LFkku r; djds yksxksa dks ,drk dk fopkj bl rjg fn;k] tSls nqfu;k esa vkSj dgha ugha fn;k x;k gSA nks vaxzst ftrus ,d ugha gS mrus ge fgUnqLrkuh ,d Fks vkSj ,d gSaAss 8 geesa fHkUurk vaxszth lH;rk dks ekuus okyksa ds n`f"Vdks.k ds dkj.k fn[kkbZ nsrh gSA ,d jk"Va esa fofHkUu /keZ vkSj mu /keksaZ esa fHkUurk gks ldrh gSA /kkfeZd fHkUurk ds dkj.k ns'k esa jk"Vaokn dh Hkkouk ij dksbZ vlj ugha gksrk gSA os dgrs gSa fd ÞfgUnqLrku esa pkgs ftl /keZ ds vkneh jg ldrs gSa( mlls og ,d jk"Va feVus okyk ugha gSA tks u;s yksx mlesa nkf[ky gksrs gSa] os mldh çtk dks rksM+ ugha ldrs] os mldh çtk esa ?kqyfey tkrs gSa vkSj ,slk gks rHkh dksbZ eqYd ,d&jk"Va ekuk tk;xkA ,sls eqYd esa nwljs yksxksa dk lekos'k djus dk xq.k gksuk pkfg;sA fgUnqLrku ,slk Fkk vkSj vkt Hkh gSAss 9 os dgrs gSa fd ^ftrus O;fDr mrus /keZ ,slk ekuuk pkfg,] blfy, /keZ ds vk/kkj ij jk"Va dk fuekZ.k gks ;g mfpr ugha gSA lHkh vius vuqlkj /keZ dks ekurs gS] bZ'oj ds çfr Hkkouk O;fDrxr gS blls jk"Va dh Hkkouk esa dksbZ ljksdkj ugha gSA ,d jk"Va esa fofHkUu /keksZa ds O;fDr jg ldrs gS] bldk çR;{k mnkgj.k gekjk ns'k Hkkjr gSA xka/kh th dgrs gSa ÞHkkjrh; jk"Vaokn vkØked ugha vfgalkoknh gS] blesa fouk'k ugha tu ,drk dh lEHkkouk gS] ;g ekuorkoknh gSAss 10 os Hkkjr ns'k dks vfgalk dk ikB i<+kus okyk ns'k Hkh ekurs FksA og dgrs gSa fd Hkkjr dh lH;rk vkSj laLÑfr;ksa dk xBu nwljkas dks f'k{kk çnku djus okyh gS] og uhfrfoK vkSj vfgald lH;rk dk çfrd gS mls nwljksa ls fgalkRed lH;rk dks lh[kus dh vko';drk ugha gSA ;wjksi esa tks jk"Vah; Hkkouk dk mn; gks jgk gS] tks ubZ lH;rk cu jgh gS og fgalk vk/kkfjr lH;rk dks tUe ns jgh gSA Hkkjr dks ,slh lH;rk dh vko';drk ugha gS vkSj u Hkfo"; esa jgsxhA ;wjksih; jk"Va dh rjg xka/kh th Hkkjr dks ugha vkadrs FksA mudk ekuuk Fkk fd Hkkjr fofHkUurkvksa ls Hkjk ns'k gSA ;gk¡ fofHkUu laLÑfr;ksa us viuk foLrkj dj vfLrŸo cuk, j[kk gSA bu laLÑfr;ksa ds dkj.k gh ;gk¡ dh lH;rkvksa esa vfrekuoh; lqUnjrk fojkftr gSA bl jk"Va dh viuh xfjek blh ckr ij gS fd ;gk¡ bruh fofHkUurkvksa ds lkFk Hkh vfgalk us viuk loZJs"V vfLrŸo blh /kjk esa ik;k gSA ,d&nwljs ds lkFk lkeatL; LFkkfir dj çse o lkSgknZ dh Hkkouk lcls vf/kd fodflr gqbZ gSA muds fy, /kkfeZd o lkEçnkf;d >xM+s Hkh mlh rjg vkil esa feydj lqy>kuk pkfg,] tSls& ,d gh ifjokj esa dHkh fdlh HkzkfUr ds dkj.k mRiUu >xM+s dks lqy>krs gSaA ;gh lc dkj.kksa ls Hkkjrh; Lora=rk vkUnksyu esa lHkh us vFkkZr~ cgq&oxZ 1⁄4lHkh oxZ1⁄2 us c<+&p<+ dj lgHkkfxrk Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 130 çnku dh] tcfd xka/kh th ds iwoZ Lora=rk vkUnksyu esa ,d fof'k"V oxZ gh viuh lgHkkfxrk ns ik jgk FkkA ;wjksih; 'kkld ds fy, ;g vklku Fkk fd og bUgsa oxksZa esa ckV dj budh lEiw.kZ 'kfDr dks ,d= gh u gksus ns] vkSj ,slk dj og ;gk¡ vf/kd le; rd 'kklu djrs jgsaA xka/kh th us lHkh oxksZa dks lkFk ysdj ,d cgq&oxhZ; tu&leqnk; dks ,d= dj vkUnksyu fd,A ftlds gh ifj.kke Fks fd og ^pEikj.k] [ksM+k] ckjnksyh ,oa ued dj rksM+ vkanksyu esa lQyrk çkfIr ds lkFk&lkFk ns'k dks Lora= djkus rd vusd vkUnksyu esa lQyrk çkIr dhA bu lc vkUnksyu ds lkFk gh mUgksaus ns'k ds Hkkoh Hkfo"; dks ysdj Hkh fu;e rS;kj fd,] ftUgsa og jpukRed dk;ZØe dgrs gSa& ^1dkSeh ,sdrk] 2vLi `';rk fuokj.k] 3- 'kjkccUnh] 4- [kknh] 5xzkeks|ksx] 6xkao dh lQkbZ] 7ubZ o cqfu;knh rkyhe] 8cM+ksa dh rkyhe] 9ukjh&'kfDrdj.k] 10çkarh; Hkk"kk o laLÑfr dk Kku] 11jk"VaHkk"kk dk Kku] 12vkfFkZd lekurk] 13vkjksX; ds fu;eksa dk Kku] 14Ñf"k dk Kku o lgHkkfxrk ,oa 15Lonsf'krk viukuk* vkfnA og bu lc fu;eksa ds ikyu ls Lo;a rFkk ns'k dks vfgalke; o vkRefuHkZj cukuk pkgrs FksA xka/kh th dk ;g ekuuk Fkk fd Þ;g vlaHko gS fd dksbZ jk"Vaoknh cus fcuk vUrjkZ"Vah;oknh cu tk,] ;g rHkh laHko gS tc og jk"Vaoknh gksA jk"Vaokn dks ladh.kZrk ds Hkko ls ns[kuk lgh ugha gS] mls LokFkZrk vkSj ladh.kZrk ls ns[kuk vk/kqfud jk"Vaokn ds fo:) gSAss 11 xka/khoknh jk"Vaokn ladqfpr ,oa lkEçnkf;d ǹf"V ls ijs lHkh tkfr;ksa] lHkh /keksZa] vkfFkZd o lkekftd fiNM+s oxZ vkSj lEiUu oxZ lHkh dks ,d mÌs';] ,d /kjkry esa ys vkrk gSA os Hkkjr dh Lora=rk ds lkFk mldh v[k.Mrk o leçHkqrk Hkh cuk, j[kuk pkgrs FksA os v[k.M Hkkjr jk"Va ds Lora=rk dk liuk ns[krs FksA xka/kh th dk jk"Vaokn çtk dh j{kk ds lkFk mRiUu o çtk mUeq[kh FkkA jk"Va ds çfr vfgalkRed uhfr /kkj.k djus ds i{k esa xka/kh th dgrs gSa fd ÞlkotZfud thou ds yxHkx 50 o"kZ ds vuqHko ds ckn vkt eSa ;g dg ldrk gw¡ fd vius ns'k dh lsok nqfu;k dh lsok ls vlaxr ugha gS& bl fl)Ur esa esjk fo'okl c<+k gh gSA ;g ,d mŸke fl)kUr gSA bl fl)kUr dks Lohdkj djds gh nqfu;k dh ekStwnk dfBukb;k¡ vklku dh tk ldrh gSa vkSj fofHkUu jk"Vaksa esa tks ikjLifjd }s"kHkko utj vkrk gSA mls jksdk tk ldrk gSAss 12 xka/kh th dk jk"Va çse ekuork ds iw.kZ çse ls çLQqfVr gS] os dgrs gSa fd Þjk"Vaokn dh esjh dYiuk ;g gS fd esjk ns'k blfy, Lok/khu gks fd ç;kstu mifLFkr gksus ij lkjk gh ns'k ekuo&tkfr dh çk.k&j{kk ds fy, LosPNkiwoZd èR;q dk vkfyaxu djsA mlesa tkfr&}s"k ds fy, dksbZ LFkku ugha gSA esjh dkeuk gS fd gekjk jk"Va&çse ,slk gh gksAss 13 xka/kh th ds fy, jk"Vah;rk vkSj ekuork nksuksa ,d gh gSA muds jktuSfrd fpUru dk eq[; mÌs'; ekuofgr gSA mudh jk"Va dh ifjdYiuk vfgalk dh uho ij v/kkfjr FkhA ftlesa lEiw.kZ ekuork ds fy, çse lekfgr FkkA fo'o ds fdlh Hkh O;fDr fo'ks"k ds fy, dksbZ }s"k dh dksbZ lEHkkouk ugha Fkh] loZ= çsee; Hkko FkkA jk"Va ds çR;sd O;fDr jk"Va ds fy, R;kx] lnHkko] çse] lfg".kqrk] lnkpkj vkSj çR;sd tho ds fy, eaxydkeuk ls vksr&çksr gks] ;g dkeuk FkhA mUgksaus jk"Va dks fo'ks"k egŸkk çnku djrs gq,] jk"VaHkk"kk] jk"Vah; f'k{kk] jk"Vah; xkSjo] Lons'kh] LojkT; ,oa ekuo Lora=rk dks fo'ks"k egŸo fn, gSaA og jktuhfrd Lora=rk ds gh i{k/kj ugha Fks] cfYd og vkfFkZd ,oa lkaLÑfrd Lora=rk ds fy, Hkh LojkT; dh dkeuk djrs FksA vr% mUgksaus viuh Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 131 LojkT; çkfIr ds lkFk gh lkFk jpukRed dk;ZØe dk Hkh lapkyu djrs jgs] tSls& vLì';rk&fuokj.k] efgyk&l'kfDrdj.k] [kknh] e|&fu"ks/k] cqfu;knh&f'k{kk ,oa Lons'kh&vkUnksyu vkfn gSaA muds Lons'kh dh /kkj.kk iM+kslh ls 'kq: gksdj iwjs fo'o dks ,d lw= :i esa tksM+rh gSA og ,d ekuo:ih psu dh ,d dM+h 1⁄4bdkbZ1⁄2 gS] tks vius vkxs vkSj fiNs okyh ,d dM+h ls tqM+h gqbZ gSaA bl :i esa ge lHkh ,d&nwljs ls tqM+s gq, gSaA bl çdkj xka/kh th dk jk"Vaokn iw.kZ :i ls vUrjkZ"Vaokn esa vkSj vUrjkZ"Vaokn iw.kZ :i ls jk"Vaokn dh Hkkouk esa fijks;k x;k gSA ;gk¡ jk"Vaokn vUrjkZ"Vaokn dk iwoZpj.k gS vFkkZr~ ;gh olq/kSo dqVqEcde~ dh Hkkouk dh 'kq:vkr gSA xka/kh th ds jk"Vaçse vkSj ekuoçse esa dksbZ Hksn ugha gSA os dgrs gSa fd Þns'k&çse dh esjh dYiuk ;g gS fd og ges'kk] fcuk fdlh viokn ds gj ,d fLFkfr esa ekuo&tkfr ds fo'kkyre fgr ds lkFk lqlaxr gksuk pkfg,Ass 14 vxj og ekuofgr esa ugha gS rks ,slh ns'k HkfDr fujFkZd gSA vfgalkRed lekt ds fy, jktuSfrd 'kfDr dk fodsUnzhdj.k vkSj vkfFkZd 'kfDr dk fodsUnzhdj.k vko';d gSA bu nksuksa 'kfDr;ksa ds dsUnzhdj.k ds dkj.k lekt esa ,d nwljs ds çfr }s"k dh Hkkouk mRiUu gksrh vkSj fgalk gksrh gSA cqfu;knh f'k{kk ds }kjk vkRefuHkZjrk vkSj LokoyEcu lekt dk fuekZ.k djuk gSA vkn'kZiw.kZ thou&;kiu ds fy, [kknh vkSj pj[kk lg;ksxh gSaA xka/kh th euq"; dks udkjk vkSj csjkstxkj cuk, ,sls ;a= ds fojks/kh Fks mudk ekuuk Fkk fd blls ns'k esa vçR;{k :i ls fgalk c<+sxhA og odkyr ds is'ks dks Hkh cqjk ekurs Fks muds vuqlkj bl is'ks okys tkucw>dj nks HkkbZ;ksa ds chp esa eu&eksVkvksa djkrs gaS] mUgsa lgh jkg fn[kkus dh vis{kk mUgsa yM+krs gSaA og jsy ,oa vLirky dks Hkh ekuofgrS"kh ugha ekurs gSa os dgrs gSa fd Þjsy ;k vLirky nksuksa esa ls ,d Hkh Å¡ph vkSj fcYdqy 'kq) laLÑfr dh lwpd ugha gSA T;knk ls T;knk bruk gh dg ldrs gSa fd ;g ,d ,slh cqjkbZ gS] tks Vkyh ugha tk ldrhA nksuksa ls ,d Hkh gekjs jk"Va dh uSfrd Å¡pkbZ esa ,d bap dh Hkh c<+rh ugha djrhAss 15 mudh jk"Va dh ifjdYiuk esa fgalk ds fy, dksbZ LFkku ugha FkkA muds vuqlkj ;a= ,oa odhy jk"Va esa fgalk mRiUu djus ds fy, mRçsfjr dj ldrs gaSA vr% vfgald jk"Va ds fy, jsy] ;a=] vLirky vkSj odhy dh vko';drk ugha gSA xka/kh th 'kfDr dk foØsUnhdj.k djuk pkgrs FksA Hkkjr ,d Ñf"k ç/kku ns'k gS vkSj vf/kdrj tuekul xk¡o esa fuokl djrs gSa lkFk gh Ñf"k o Ñf"k ls lEcaf/kr dk;Z dj thou&;kiu djrs gaSA vr% 'kfDr dk dsUnz Hkh xzke esa gh gksuk pkfg,A orZeku jktuhfr lSuk] nfyr] 'kksf"kr] xzkeh.k] xfjch vkSj fdlku dks ysdj dh tkrh gS] fdUrq okLrfodrk ;g gS fd bu lHkh dh ekSfyd leL;k jktuhfr ds dsUnzhdj.k ds dkj.k gSA xka/kh th pkgrs Fks fd ^yksxksa dh ljdkj gks* vkSj yksx Lo;a viuk dk;Z djsa] ,oa vf/kd ls vf/kd 'kfDr turk ds gkFk esa gksA ;gh xzke LojkT; gSA tc lŸkk esa çR;sd O;fDr dh Hkkxhnkjh gksxh rks LFkkuh; leL;kvksa dk Hkh 'kh?kz lek/kku gksxkA O;fDr esa vlarks"k ugha jgsxk rks vkarfjd :i ls jk"Va etcwr gksxkA ftlls ckgjh 'kfDr Hkh v?kkr ugha djsxhA vr% lHkh Lor% vfgalkRed thou esa ços'k djsaxs vkSj fo'o 'kkfUre; gksxkA xka/kh th dk thou jk"Vaokn dh HksV p<+kA muds nsg R;kx ds ckn dHkh mudh dn&dkBh dks ysdj migkl djus okyh ^Vkbe if=dk* us xgjk 'kksd O;Dr djrs gq, mudh rqyuk egku ekuorkoknh ^vczkg~e fyadu* ls djrs gq, dgk¡ fd ^blh rjg ,d /kekZa/k ;qod us fyadu th dh gR;k dj nh Fkh] vkSj vkt fQj ,d /kekZa/k ;qod us ,d egku /keZfujçs{; ekuooknh dh gR;k dj nh gSA egku oSKkfud Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 132 ,ycVZ vkbaLVhu us Hkh 'kksd O;Dr djrs gq, ,d ;qx iq:"k dh gR;k dgk¡ lkFk gh ;g dgk¡ fd vkus okyh ih<+h bl ckr ij ;dhu ugha djsaxh dh dHkh gkM&ekal dk dksbZ ,slk thfor euq"; Hkh bl /kjrh ij jgk gksxkA ;g muds uSfrd vkSj /keZfujis{krk ds fy, FkkA xka/kh th :<+hoknh ugha Fks] og lnk gh lR; ds lkFk ç;ksx djrs jgs gSA mudh fopkj/kkjk mUgsa fo'oO;kih vfgalkRed jk"Va ds fuekZrk ds :i dks n'kkZrh gSA og ekuo ek= ds fgr vkSj eaxydkeuk ls vksr&çksr gSA mudk jk"Vaokn Hkh ekuookn ij vk/kkfjr gSA og lkE;oknh jk"Vaokn ds i{k/kj dHkh ugha jgsA og vfgalkRed jk"Va dh ifjdYiuk djrs Fks] çR;{k ;k vçR;{k fgalkRed jk"Va dh ughaA osn&lafgrk ls Kkr gksrk gS fd lEiw.kZ fo'o dks ,d jk"Va ds :i esa ns[kus dk Js; Hkkjrh; euhf"k;ksa dks tkrk gS] muds }kjk ^olq/kSo dqVqEcde~* dh mn?kks"k.kk dj lEiw.kZ fo'o dks ,d lw= esa cka/k dj os }sr ds fouk'kdkjh nSR; ls NqVdkjk fnykuk pkgrs FksA vf/kdrj ;q) ijk;k ds Hkko ds mRiUu gksus ls gh gksrs vk, gSa tc lEiw.kZ fo'o dks ,d gh ifjokj eku fy;k tk, rks ^fo'o&;q) ;k ;q)* tSls fouk'kdkjh dk;Z gksus dh lEHkkouk ux.; gks tk;sxhA xka/kh th dk jk"Vaokn Hkh bl fopkj/kkjk ls lkeatL; j[krk gSA सन्दर्भ : 1 flaDys;j] dhFk % bulkbDyksihfM;k fczVsfudk] f'kdkxks] laLdj.k&1987] vad & 8] ì552 2 _Xosn& 10@174@05 3 ,u-lh-vkj-Vh-] uksV Vw ch fjifCy'kM] v/;k; rsjg] o"kZ&2015&16] ì346 http://ncert.nic.in/textbook/pdf/lhhs304.pdf 4 Hkkjrh; lafo/kku] çLrkouk 5 xkaxqyh] vejs'k % xka/khokn dk jk"Vaokn 1⁄4ys[k1⁄2] xkaxqyh] vfnfr 1⁄4lEik-1⁄2 xka/kh ds fo"k; ij v/;;u 1⁄4fdrkc1⁄2] eqDr v/;;u fo|ky;] fnYyh fo'ofo|ky;] fnYyh] ç'kkluhd l=& 2013&14] ì1 6 xka/kh] eksd- % fgUn Lojkt] uk.kkoVh] vèryky Bkdksjnkl 1⁄4vuqoknd1⁄2] uothou çdk'ku eafnj] vgenkckn] laLdj.k&2010] ì29 7 ,u-lh-vkj-Vh-] uksV Vw ch fjifCy'kM] v/;k; rsjg] o"kZ&2015&16] ì365 http://ncert.nic.in/textbook/pdf/lhhs304.pdf 8 xka/kh] eksd- % fgUn Lojkt] uk.kkoVh] vèryky Bkdksjnkl 1⁄4vuqoknd1⁄2] uothou çdk'ku eafnj] vgenkckn] laLdj.k&2010] ì29 9 xka/kh] eksd- % fgUn Lojkt] uk.kkoVh] vèryky Bkdksjnkl 1⁄4vuqoknd1⁄2] uothou çdk'ku eafnj] vgenkckn] laLdj.k&2010] ì31 10 https://www.dainiktribuneonline.com/2014/10/%E0%A4%B0%E0%A4%BE%E0%A4%B7%E0 %A5%8D%E0%A4%9 F%E0%A5%8D%E0%A4%B0%E0%A4%B5%E0%A4%BE%E0%A4%A6- %E0%A4%95%E0%A5%80-%E0%A4%AC%E0%A 4%B9%E0%A4%B8- %E0%A4%95%E0%A5%87-%E0%A4%AC%E0%A5%80%E0%A4%9A-%E0%A4%97/ 11 uVjktu] ,l- % , lsapqjh vkWQ lks'ky fjQWkeZ bu bafM;k] ,f'k;k ifCyf'kax gkml] ckEcs] laLdj.k&1959] ì133 12 xka/kh] eksd- % esjs liuksa dk Hkkjr] <M~<k] fl)jkt 1⁄4lEik-1⁄2] loZ lsok la?k çdk'ku] okjk.klh] ckjgok¡ laLdj.k& 2014] ì194 13 xka/kh] eksd- % esjs liuksa dk Hkkjr] <M~<k] fl)jkt 1⁄4lEik-1⁄2] loZ lsok la?k çdk'ku] okjk.klh] ckjgok¡ laLdj.k& 2014] ì193 14 ;axbfM;k] 4 vçSy 1929 15 xka/kh] eksd- % fgUn Lojkt] nslkbZ] uk.kkoVh] vèryky Bkdksjnkl] 1⁄4xka/kh th }kjk fgUn Lojkt ds ckjs esa & ì261⁄2] uothou çdk'ku] vgenkckn] laLdj.k & 2010 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 133 महात्मा गााँधी के अनसुार आधनुनक सभ्यता: एक अवलोकन (Mahatma Gandhi on Modern Civilization: An Overview) डॉ देशराज नसरसवाल दशशन-नवभाग, राजकीय स्नातकोत्तर महानवद्यालय, सेक्टर 46, चंडीगढ़. साराशं महात्मा गााँधी भारत के कुछ महान नवद्वानों में से एक हैं नजन्होंने नवश्वपटल पर अपनी एक अलग छाप छोड़ी ह.ै उनके दशशन को भारतीय जनमानस ने खुले मन से आत्मसात ककया नजसका उदाहरण स्वतन्रता आन्दोलन के समय में उनके प्रभाव से जाना जा सकता ह.ै गााँधी के सत्य के प्रयोग, अहहसा, सत्याग्रह, सवोदय आकद नवचार आज हमारी भारतीय नशक्षा का एक अनभन्न अंग बन चुका ह.ै राजनीनत, धमश, सामानजक समस्याओं पर उनका नचन्तन हमें आश्चयश में डाल दतेा ह.ै उनका सानहत्य लगभग सौ ग्रन्थों में प्रकानशत रूप में हमारे बीच उपलब्ध ह.ै गााँधी के जीवन पर भारतीय दशशन का व्यापक प्रभाव था. गीता और बुद्ध के 'सवशभूत नहत' के आदशश से गााँधी प्रभानवत रह.े उनके नचन्तन पर रनस्कन एवम ् टॉलस्टॉय का भी प्रभाव था. इस तरह गााँधी में पूवश और पनश्चम का समन्वय कदखाई देता ह.ै गााँधी के अनुसार आधुननक सभ्यता अनीनत और अधमश पर आधाररत ह ैइसीनलए सवशग्रासी ह ै. गााँधी न ेवतशमान सभ्यता की चार प्रमुख समस्यायों को हचताजनक माना-हनथयारों एवम् हहसा की समस्या, पयाशवरण , ननधशनता एवं मानवानधकारों की समस्या. यह समस्याए ं आधुननक सभ्यता की देन ह ैअत: उन्होंन ेइसकी आलोचना की तथा नवकल्प में एक नई मानव सभ्यता का प्रारूप प्रस्ततु ककया जो सादगी, संयम , अपररग्रह एवम् स्वावलम्बन की जीवनशैली के साथ अहहसात्मक एवम् शुद्ध साधनों तथा प्रकृनत के साथ मैरी व साहचयश पर आधाररत नवकास पद्धनत का पक्षधर हैं. आज गााँधी एक व्यनि न रहकर एक वाद की तरह हमारे सामने प्रकट होते ह ैजो हमारे सामानजक और राजनैनतक जीवन पर असर डाल रहा ह.ै आज गााँधी –वन्दन एवं गााँधी-नवरोध का प्रवाह ननरंतर चल रहा ह ैलेककन देश एवम् नवश्व की पररनस्थनतयााँ गााँधी नचन्तन की प्रासंनगकता को व्यापक रूप से उजागर कर रही हैं प्रस्तुत पर का उदे्दश्य आधुननक सभ्यता पर उनके नवचारों को जानने का प्रयास ह ैतथा आज के समय के अनुरूप समीक्षा करना भी ह.ै मखु्य-पद: महात्मा गााँधी, भारतीय दशशन, आधुननक सभ्यता, भारतीय समाज एवम् मूल्य. पररचय महात्मा गााँधी का व्यनित्व का प्रभाव नवश्व्यापी रहा ह.ै उनको परम्परागत या शाश्रीय ढंग से दाशशननक नहीं कहा जा सकता ककन्तु अपने उनके नवचारों के कारण आधुननक भारतीय दशशन में वह महत्वपूणश स्थान रखते हैं. उन्होंने सत्य और अहहसा के नवनभन्न व्यावहाररक रूपों को सामानजक समस्याओं के समाधान हतेु प्रदर्शशत ककया और अपनी सफलता के कारण वह न केवल भारत के अनपत ुनवश्व के नैनतक हचतकों में अपनी नवशेष जगह बना चुके हैं. गााँधी जी पर पूवश और पनश्चम के ग्रन्थों और नवचारकों का प्रभाव था सत्य और अहहसा के दो सैद्धांनतक अस्त्रों से उन्होंने नैनतक संघषश ककया और भारत के प्रत्येक सांस्कृनतक , सामानजक, राजनैनतक और आर्शथक पक्षों में नव जागरण प्रस्तुत ककया. गााँधी जी के नलए कतशव्य या ननष्काम कमश सच्चा आचरण ह.ै वह राजनीनत में भी साम, दाम, दडं और भेद की नीनत को अमानवीय मानत ेथ.े सत्य के की प्रानि के नलए अहहसा ही श्रषे्ठ ह.ै अहहसा का अथश मन, वाणी और कमश से ककसी को दुुःख Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 134 न दनेा ह.ै गांधीजी के अनुसार अहहसा आत्मशनि ह ैजो सत्याग्रही के नलए सत्य के साक्षत्कार का साधन ह.ै साधनों की पनवरता के साथ –साथ साध्य की पनवरता पर भी जोर कदया ह.ै उनके अनुसार मनुष्य के जीवन का उदे्दश्य आत्मज्ञान, आत्मनसनद्ध या आत्मदशशन ह.ै 'नहन्द स्वराज' में जब गांधीजी नहन्दसु्तानी और पनश्चमी सभ्यता का प्रमुख भेद बतलात ेहैं तो वे यही कहते हैं कक पनश्चम की सभ्यता ननरीश्वरवादी ह ैऔर नहन्दसु्तान की सभ्यता ईश्वर को मानन ेवाली ह.ै अपनी आत्मकथा में गांधीजी न ेनलखा ह-ै'मैं अपने जीवन के इन तीस वषों में नजस लक्ष्य को प्राि करने की कोनशश कर रहा ह ंऔर जो मेरे जीवन की सबसे बड़ी अनभलाषा रही ह,ै वह आत्म साक्षात्कार ह.ै मैं परमात्मा के साक्षात् दशशन करना चाहता ह.ं मरेे जीवन का उदे्दश्य मोक्ष को प्राि करना रहा ह.ै मैं इस लक्ष्य को प्राि करन ेके नलए जीनवत ह ंऔर मेरा सारा कायश इसी ओर अनभमुख है.' गांधीजी की मोक्ष की इच्छा, आत्मदशशन की अनभलाषा, और हरर दशशन की इच्छा ने ही उन्हें सत्याग्रह आश्रम को स्थानपत करने के नलए प्रेररत ककया था. गांधीजी के शब्दों में-'मैंने यह आश्रम आत्मदशशन के नलए बनाया ह.ै सेवा इसका बहुमूल्य अगं ह.ै' गांधीजी के अनुसार धार्शमक, सामानजक एवम् राजनैनतक समानता का तब तक कोई अथश नहीं ह ै, जब तक की दशे के सभी वगो में आर्शथक समानता न लायी जाये. गााँधी जी के अनुसार आर्शथक असमानता का अंत धननकों को नष्ट करन ेसे नहीं अनपतु धनी और ननधशन के नबच अंतर को कम करन ेसे ही हो सकता ह ैऔर इसी से समाजवाद की स्थापना की जा सकती ह.ै गााँधी जी न ेडॉ राधाकृष्णन के अनुसार, "गांधीजी का जीवन लोगो के नलए आदशश बन गया ह.ै मानवता के नलये यह आशा ह ैऔर उसके भनवष्य के नलए प्रेरणा . उनके जीवन एवम् कायों की स्मृनत मानवता की एक अमूल्य नननध ह ै."[1] आधनुनक सभ्यता पर नवचार: आज का मानव भौनतक नवकास की बुलंकदयााँ छु रहा ह ैऔर आधुननक सभ्यता के नवकास में योगदान दे रहा ह.ै लेककन आधुननक सभ्यता में हुआ नवकास मानव को एक तरफ तो भौनतक सुखों से भरपरू जीवन द ेरहा हैं लेककन उसकी ज्यादा से ज्यादा पाने की लालसा, वतशमान नवकास से उत्त्पन्न सामानजक, भौनतक और पयाशवरण सम्बन्धी समयस्याओं से लड़न ेका कोई साथशक और पणूश समाधान उसे नहीं नमल रहा ह.ै इस कारण वतशमान नवकास अन्तर्शवरोध और अवरोधों से नघर गया ह.ै महात्मा गााँधी द्वारा रनचत पुस्तक "नहन्द-स्वराज" उनके आधुननक सभ्यता की आलोचना का मूल दस्तावेज ह.ै "यह एक 'सभ्यतामूलक नवमशश' ह ै, नजसे 'शैतानी सभ्यता का वैकनल्पत दस्तावेज' माना जा सकता ह.ैगााँधी का समग्र हचतन और सोच-नवचार संस्कृनत और सभ्यतामूलक प्रश्नों से जुड़ा ह ैऔर 'नहन्द-स्वराज' में उन सभी प्रश्नों का उतर बीज रूप में मौजूद ह.ै"[2] मानव शुरू से ही पररनस्थनतजन्य समस्याओं को समझने और उनसे सम्बन्धी समस्याओं को सुलझाने के नलए सामानजक और नैनतक स्तर पर मलू्यों की प्रानि और मलू्य-सृजन करन ेवाला वाला प्राणी ह.ै[3] व्यनि और समाज के नलए गााँधी का जीवन दशशन नैनतक मूल्यों को सवोपरी स्थान देता ह.ै इसका मतलब ह ैकी पररनस्थनतयााँ चाह ेकुछ भी हो हमें अपन ेमलू्यों को नहीं छोड़ना चानहए और उनका जीवन में प्रयोग करत ेरहना चानहए.[4] गााँधीजी न े'नहन्द-स्वराज' में यह कदखान ेका प्रयास ककया ह ैकक, "हहदसु्तान पनश्चमी सभ्यता के कारण ही गुलाम ह ैऔर हहदसु्तान की ददुश ा के नलए अंग्रेजी राज से अनधक अगं्रेजी (पनश्चमी) सभ्यता नजम्मेदार ह.ै इसनलए, यकद हम भारतीय पनश्चमी सभ्यता के मायाजाल से ननकलकर नहनुस्तानी सभ्यता के मलू्यों को आत्मसात कर लें, तो हमें आजाद होने में देर नहीं लगेगी."[5] गााँधी द्वारा रनचत 'नहन्द-स्वराज' के नवचारों सार ननम्ननलनखत ह[ै6]: Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 135  "मेरा उदे्दश्य तमाम यंरों का नाश करन ेका नहीं ह,ै बनल्क उनकी हद बांधने का ह ै| हम जो कुछ करें उसमें मुख्य नवचार इंसान के भल ेका होना चानहए | ऐसे यंर नहीं होन ेचानहए जो काम के अभाव में आदमी के अगंों को जड़ और बेकार बना दें | इसनलए यंरों को मुझे परखना होगा ... यंर का उदे्दश्य ह ैमानव श्रम की बचत | उसका इस्तेमाल करन ेके पीछे धन का लोभ नहीं होना चानहए, बनल्क प्रामानणक रीनत से दया का होना चानहए | लोभ की जगह हम प्रेम को दें, तब कफर सब अच्छा ही अच्छा होगा |  अगर नहन्दसु्तान अगं्रेज प्रजा की न ल करे तो नहन्दसु्थान पागल हो जाए, ऐसा मेरा पक्का ख्याल ह ै | इसमें अंग्रेजों का कोई ख़ास कसूर नहीं है, पर उनकी – बनल्क यूरोप की – आजकल की सभ्यता का कसूर ह ै | वह सभ्यता नुकसानदेह ह ैऔर उससे प्रजा पागल होती जा रही ह ै|  पहले लोग खुली हवा में अपने को ठीक लग ेउतना काम स्वतन्रता से करते थे | अब हजारों आदमी अपने गुजारे के नलए इकट्ठा होकर बड़े कारखानों में या खदानों में काम करत ेहैं | उनकी हालत जानवर से भी बदतर हो गई ह ै | उन्हें शीशे बगैरह के कारखानों में जान को जोनखम में डालकर काम करना पड़ता है | इसका लाभ पैसे वाल े लोगों को नमलता ह ै| पहले लोगों को मार पीट कर गुलाम बनाया जाता था; आज लोगों को पैसे का और भोग का लालच देकर गलुाम बनाया जाता ह ै | पहले जैसे रोग नहीं थे वैसे रोग आज लोगों में पदैा हो गए हैं और उनके साथ डोक्टर खोज करन ेलग ेहैं कक य ेरोग नमटाए कैसे जाएाँ ? ऐसा करने से अस्पताल बढे हैं | यह सभ्यता की ननशानी मानी जाती ह ै|  उसमें नीनत या धमश की बात ही नहीं ह ै| शरीर का सुख कैसे नमले यही आज की सभ्यता ढूाँढती है, और यही देन े की वह कोनशश करती ह ै| परन्तु वह सुख भी नहीं नमलता |  यह सभ्यता तो अधमश ह ैऔर वह यूरोप में इतन ेदरजे तक फ़ैल गई ह ैकक वहां के लोग आध ेपागल जैसे देखन ेमें आते हैं | उनमें सच्ची कूबत नहीं ह;ै वे नशा करके अपनी ताकत कायम रखते हैं  पैगम्बर मोहम्मद साहब की सीख के मुतानब यह शतैानी सभ्यता ह ै| नहन्द ूधमश इसे ननरा कनलयुग कहता ह ै| इस सभ्यता के कारण अंग्रेज प्रजा में सडन ने घर कर नलया ह ै| यह सभ्यता दसूरों का नाश करने वाली और खुद नाशवान ह ै | इससे दरू रहना चानहए | अगर आज की सभ्यता नबगाड़ करने वाली ह,ै एक रोग ह,ै तो ऐसी सभ्यता में फंसे हुए अंग्रेज नहन्दसु्तान को कैसे ले सके ? नहन्दसु्तान अगं्रेजों ने नलया सो बात नहीं है, बनल्क हमन े उन्हें कदया ह ै..... सच्चा डोक्टर तो वह ह ैजो रोग की जड़ खोजे | आप अगर नहन्दसु्तान के रोग के डोक्टर होना चाह ेहैं तो आपको रोग की जड़ खोजनी ही पड़ेगी |  आज नहन्दसु्तान की रंक दशा ह ै| मेरी पक्की राय ह ैकक नहन्दसु्तान अंग्रेजों से नहीं, बनल्क आजकल की सभ्यता से कुचला जा रहा ह,ै उसकी चपेट में वह फंस गया ह ै| मुझे तो धमश प्यारा ह,ै इसनलए पहला दुुःख मुझे यह ह ैकक नहन्दसु्तान धमशभ्रष्ट होता जा रहा ह ै| धमश का अथश मैं यहााँ नहन्द,ू मुनस्लम या जरथुस्थ धमश नहीं करता | लेककन इन सब धमों के अन्दर जो धमश ह,ै वह नहन्दसु्तान से जा रहा ह ै| हम ईश्वर से नवमुख होते जा रह ेहैं |  डॉक्टर हमें धमश भ्रष्ट करत ेहैं | उनकी बहुत सी दवाओं में चरबी या दारू होती ह ै| इन दोनों में से एक भी चीज नहन्द ूमुसलमान को चल सके, ऐसी नहीं ह ै| उस धंधे में परोपकार नहीं ह ै| डॉक्टर नसफश आडम्बर कदखाकर ही लोगों से बड़ी फीस बसूल करत ेहैं और अपनी एक पैसे की दवा के कई रुपये लतेे हैं | जब ऐसा ही ह ैतब भलाई का कदखावा करने वाले डॉक्टरों से नीम हकीम ज्यादा अच्छे | Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 136  मैं मानता हाँ कक जो सभ्यता नहन्दसु्तान न ेकदखाई ह,ै जो बीज हमारे पुरखों न ेरोप हैं, उसकी बराबरी कर सके ऐसी कोई चीज देखने में नहीं आई | रोम नमट्टी में नमल गया, ग्रीस का नसफश नाम ही रह गया, नमस्र की बादशाही चली गई, जापान पनश्चमी नशकंजे में फंस गया, लेककन नगरा टूटा जैसा भी हो, नहन्दसु्तान आज भी अपनी बुननयाद में मजबूत ह ै|  मनुष्य की वृनत्तयााँ चंचल हैं, उसका मन बेकार की दौड़ धुप ककया करता ह ै| उसका शरीर जैसे जैसे ज्यादा कदया जाए बैसे बैसे ज्यादा मांगता ह ै| भोग भोगने से भोग की इच्छा बढ़ती जाती ह ै| इसनलए हमारे पुरखों ने भोग की हद बााँध दी | बहुत सोचकर उन्होंन ेदेखा कक सुख दुुःख तो मन के कारण हैं | अमीर अपनी अमीरी के कारण सुखी नहीं ह,ै गरीब अपनी गरीबी के कारण दखुी नहीं ह ै| अमीर दखुी देखन ेमें आता ह ैऔर गरीब सुखी देखन े में आता ह ै| करोड़ों लोग तो गरीब ही रहेंगे, ऐसा देखकर उन्होंने भोग की वासना छुडवाई |  हजारों साल पहले जो हल काम में नलया जाता था, उससे हमने काम चलाया | हजारों साल पहले जैसे झोंपड़े थे, उन्हें हमने कायम रखा | हजारों साल पहले जैसी हमारी नशक्षा थी वही चलती आई | हमने नाशकारक होड़ को समाज में जगह नहीं दी | उन्होंने सोचा कक बड़े शहर खड़े करना बेकार की झंझट ह ै| उनमें लोग सुखी नहीं होंग े | उनमें धूतों की टोनलयााँ और वेश्याओं की गनलयााँ पैदा होंगी; गरीब अमीरों द्वारा लुटे जायेंग े| इसनलए उन्होंन े छोटे देहातों में संतोष माना | उन्होंने देखा कक राजाओं और उनकी तलवार की बननस्बत नीनत का बल ज्यादा बलवान ह ै | इसनलए उन्होंने राजाओं को नीनतवान पुरुषों, ऋनषयों और फकीरों से कम दजे का माना | नजस राष्ट्र का ऐसा गठन ह,ै उसको कोई क्या नसखाएगा ? वह तो स्वयं दसूरों को नसखाने लायक ह ै|  ककसी भी देश में ककसी भी सभ्यता को मानने वाले सभी लोग सम्पूणशता तक नहीं पहुाँच पाए हैं | नहन्दसु्तान की सभ्यता का झुकाव नीनत को मजबूत करने की ओर ह;ै पनश्चम की सभ्यता का झुकाव अनीनत को मजबूत करन े की ओर ह ै| इसनलए मैंने उसे हाननकारक कहा ह ै| पनश्चम की सभ्यता ननरीश्वरवादी ह,ै नहन्दसु्तान की सभ्यता ईश्वर को मानन े वाली ह ै | यों समझकर, ऐसी श्रद्धा रखकर, नहन्दसु्तान कक नहतहचतकों को चानहए कक वे नहन्दसु्तान की सभ्यता स,े बच्चा जैसे मााँ से नचपटा रहता ह,ै बैसे नचपटे रहें |  अंग्रेजों को दशे से ननकालन ेका मकसद सामने रखन ेकी जरूरत नहीं ह ै| अगर अगं्रेज नहन्दसु्तानी बनकर रहें तो हम उनका समावेश यहााँ कर सकते हैं | अगं्रेज अगर अपनी सभ्यता के साथ रहना चाहें तो उनके नलए नहन्दसु्तान में जगह नहीं ह ै| हम अपना घर साफ़ करें | कफर रहन ेलायक लोग ही उसमें रहेंगे, दसूरे अपने आप चले जायेंग े |" उपरोि शब्दों से हम ननष्कषश ननकाल सकते हैं की गााँधी जी के अनुसार सभ्यता वह आचरण ह ैनजसके द्वारा व्यनि अपना कतशव्य परूा करता ह.ै कतशव्य परूा करना अथाशत नननत का पालन करना. नीनत का पालन अथाशत अपन ेमन एवम् इनन्ियों को वश में रखना. इस प्रकार आचरण करत ेहुए, हम अपने को पहचानते हैं. यही सभ्यता ह ैऔर जो इसके नवरुद्ध ह ैवही असभ्यता ह.ैगााँधी ककए अनुसार पनश्चमी आधुननक सभ्यता 'नबगाड करने वाली' और 'अधमश का पयाशय ह.ै गााँधी के अनुसार आधुननक सभ्यता का मुख्य लक्षण ह ैआत्मा से अनधक शरीर की हचता और शरीर की प्रनतष्ठा के नलए सवशस्व का समपशण. उनकी मान्यता थी की आधुननक सभ्यता का आधार जघन्यतम हहसा ह,ै जो मनुष्य के समस्त कदव्यगुणों के नवपरीत ह.ै यह सभ्यता आत्मनवनाश के पथ पर आाँख मूंद कर दौड़ रही ह.ै इससे भारत और नवश्व को बचाना अनत आवश्यक ह.ै[7] Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 137 गााँधी आधुननक सभ्यता के केवल बाहरी स्वरूप के ही नहीं उसकी मनोवृनत के भी नवरोधी थे. उनकी दषृ्टी में अनतशय यंरवाद एवम् भोगासनि आधुननक सभ्यता के प्रनतमान ह ैजो आत्मघाती हैं. आधुननक सभ्यता भोगवादी जीवन को प्रगनत का प्रतीक मानती ह.ै[8] गााँधी ने आधुननक सभ्यता के कें ि के रूप में अनत यन््वाद का नवरोध ककया ह.ै उनकी प्रमुख हचता यही थी कक मशीनों के साम्राज्य के साथ लोभ एवम् लालच के धंधों के बीच मनुष्य का बचे रहना करठन ह.ै[9] आधुननक सभ्यता न ेप्रनतद्वन्दता, युद्ध एवम् हहसा की संस्कृनत को नवकनसत ककया ह.ै यह प्रनतद्वन्दता एवम् हहसा मानव के मध्य ही नहीं बनल्क मानव एवम ्प्रकृनत तथा राष्ट्र एवम ्राष्ट्र ल ेबीच भी बढ़ रही ह.ै गााँधी के अनुसार सभ्यता का आधार प्रेम एवम् सहयोग ह.ै[10] समीक्षा आधुननक औद्योनगक सभ्यता ने आर्शथक नवकास के नाम पर कई देशों के मूल ननवानसयों को बेरहमी से कुचला और उनकी सभ्यता-संस्कृनत , व्यवस्था एवम् आस्था के साथ भी नखलवाड़ ककया ह.ै अमरीका या अफ्रीका के मलू ननवासी हों या भारत के आकदवासी सभी को एक सानजश के तहत हानशए पर ढकेला गया ह.ै उनके जल, जंगल, जमीन , पहाड़ और खननजों को लूटा गया ह.ै11 गााँधी दशशन न केवल आधुननक सभ्यता की आलोचना ही नहीं करता बनल्क उससे बचने का नवकल्प भी देता ह.ै आचायश कृपलानी के अनुसार, "गााँधी के दशशन की आलोचना करते हुए उनको रुकदवादी (conservative),पुनरुत्थानवादी (revivalist), प्रनतकियावादी/ सुधार-नवरोधी (reactionary), काल्पननक/आदशशवादी (utopian) कहा जाता ह.ै यह सत्य ह ैह ैकी 'नहन्द-स्वराज' एक अपणूश (rough) और आदशश समाज (ideal society) की रुपरेखा प्रकट करती ह ैलेककन अंत तक गााँधी के यही नवचार नहीं रह.े गााँधी जी ने इसे भी यटूोनपया ही बताया ह.ै"12 सही मायनों में कहा जाए तो महात्मा गााँधी एक िनन्तकारी (revolutionary) थे. एक िनन्तकारी वह होता ह ैजो मूल्यों के मुल्यांकन के साथ साथ, समाज में नये मलू्यों की स्थापना के नलए प्रभावी एवम् संतोषजनक काम करत ेहैं. आधुननक सभ्यता की सारी व्यानधयों का समाधान गााँधी-दशशन में नननहत ह.ै गााँधी नचन्तन न तो वामपथंी ह ैन ही दनक्षणपंथी. वह न तो ननषेधवादी वैराग्य ह ैऔर न प्रगनतशील भोगासनि. वह इन दोनों से नभन्न सहज जीवन का उपदेश दतेा ह.ै सहज अथाशत जो स्वाभानवक, प्राकृनतक एवम् अकृनरम ह.ै सन्दभश: 1. डॉ. ओमप्रकाश टाक, आधुननक भारतीय हचतन, राजस्थान हहदी ग्रन्थ अकादमी, जयपुर, 2008, पृष्ठ 107. 2. सुधांशु शेखर, गााँधी-नवमशश, दशशना पनब्लकेशन, भागलपरु (नबहार), 2015, पषृ्ठ 33. 3. भुवन चंदेल (सं.), नेचर ऑफ़ वायलेंस, पनब्लकेशन ब्यरूो, पंजाब यूननवर्शसटी, चंडीगढ़, 1980, पृष्ठ V. 4. आचायश जे.बी. कृपलानी, गांनधयन थॉट, पंजाब यूननवर्शसटी पनब्लकेशन ब्यरूो, चंडीगढ़, 1964, पषृ्ठ 14. 5. सुधांशु शेखर, गााँधी-नवमशश, पृष्ठ 33. 6. गााँधीजी के नहन्द-स्वराज के नवचारों को "नहन्द स्वराज महात्मा गांधी (सारांश) | नवचार मंथन, hariharsvp.blogspot.com › पुस्तक सार, 24 मई 2014" से पूणशत: उद्दतृ ककया गया ह.ै 7. डॉ. ओमप्रकाश टाक, आधुननक भारतीय हचतन, पषृ्ठ 119 8. वही, पृष्ठ 119. 9. वही, पृष्ठ 120. 10. वही, पृष्ठ 121. 11. सुधांश ुशेखर, गााँधी-नवमशश, पृष्ठ 37. 12. आचायश जे.बी. कृपलानी, गांनधयन थॉट, पृष्ठ 42 Special issue on "The Philosophy of Mahatma Gandhi" http://cppispublications.wordpress.com 138 REPORT OF THE PROGRAMME A RUSA sponsored One-Day Capacity Building Workshop on ―Happiness and Well Being‖ was organised at Post Graduate Government College, Sector46, Chandigarh today. Ms. Sahar Gharachorlou, International Life Coach and Dr. Sudhir Kumar Baweja, Department of Philosophy, USOL, Panjab University, Chandigarh were the resource persons for the morning and evening sessions respectively. Prof. Dr. Rosy Walia Joshi, Principal accorded a floral welcome to the Speakers. Mrs. Arvinder Kaur, Coordinator, RUSA read the welcome address. In the morning session, Ms. Gharachorlou talked about ―Developing Life skills‖. She averred that stress is not the cause but the effect of the fear of the unknown. She highlighted the role of gratitude in our lives. She also demonstrated some Mudras to release stress. ―Happiness is not a state of Mind but a choice‖, she emphasised. Dr. Baweja was the resource person in the Post Lunch session. He spoke on ―Yoga and Spiritual Development‖. He said yoga is a means to spirituality. Yoga stands for union of self and higher self. It helps in achieving a balanced life. Certificates were also distributed by the Principal to the participants of the workshop. Dr. Rajiv Salwan, Head, Department of Computer Science proposed the Vote of Thanks. The workshop was well attended and coordinated by Dr. Desh Raj Sirswal. 139 Instructions to the Contributors Lokāyata: Journal of Positive Philosophy (ISSN 2249-8389) welcomes contributions in all areas of research proposed by the Centre. All articles are sent to experts who evaluate each paper on several dimensions such as originality of the work, scientific argument, and English style, format of the paper, references, citations and finally they comment on suitability of the article for the particular Journal. In case of review articles the importance of the subject and the extent the review is comprehensive are assessed. Prospective authors are expected that before submitting any article for publication they should see that it fulfills these criteria. The improvement of article may be achieved in two ways (i) more attention to language (ii) more attention to the sections of the article. Format of Submission: The paper should be typewritten preferably in Times New Roman with 12 font size (English) and Kruti Dev (10) with 14 font size (Hindi) in MS-Word 2003 to 2010 and between 2500 to 3000 words. They should be typed on one side of the paper, double spaced with ample margins. The authors should submit the hard copy along with a CD and a copyright form to be sent to the editorial address. Time Line: The last dates of submission of the manuscript are as follows: For April to September Issue: 31 st August every year. For October to March Issue: 31 st January every year. Reference Style: Notes and references should appear at the end of the research paper/chapter. Citations in the text and references must correspond to each other; do not over reference by giving the obvious/old classic studies or the irrelevant. CPPIS follows The Chicago Manual of Style, 16th Edition. The Chicago Manual of Style presents two basic documentation systems: (1) notes and bibliography and (2) author-date. Choosing between the two often depends on subject matter and the nature of sources cited, as each system is favored by different groups of scholars. The notes and bibliography style is preferred by many in the humanities. The author-date system has long been used by those in the physical, natural, and social sciences. CPPIS follows the first system i.e. Notes and Bibliography. You can visit the following link to download our "CPPIS Manual for Contributors and Reviewers" for further instuctions: http://cppispublications.wordpress.com 140 CPPIS, Pehowa (Kurukshetra) Centre for Positive Philosophy and Interdisciplinary Studies (CPPIS) Pehowa is a joint academic venture of Milestone Education Society (Regd.) Pehowa and Society for Positive Philosophy and Interdisciplinary Studies (SPPIS), Haryana (online) to do fundamental research in the field of Humanities and Social Sciences. SPPIS Newsletter The Centre also circulates a Newsletter, which includes new information related to events, new articles and programme details. One can register himself on the below given address and will get regular updates from us. Link for registration: http://positivephilosophy.webs.com/apps/auth/signup All contributions to the Journal, other editorial enquiries and books for review are to be sent to: Dr. Desh Raj Sirswal, Chief-Editor, Lokāyata: Journal of Positive Philosophy, Centre for Positive Philosophy and Interdisciplinary Studies (CPPIS), Pehowa, Distt. Kurukshetra (HARYANA)-136128 (India) Mobile No.09896848775, 08288883993 E-mail: cppiskkr@gmail.com, mses.02@gmail.com Website: http://lokayatajournal.webs.com "My objective is to achieve an intellectual detachment from all philosophical systems, and not to solve specific philosophical problems, but to become sensitively aware of what it is when we philosophise." Dr. Desh Raj Sirswal